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FOREWORD 




Many educated gentlemen, who belong to the 
school of l^rl RumcLnuja, are anxious to know 
what their religion is. But owing to pressure 
of official or professional duties, they have not 
the time to go to a guru and learn from him. 
For their benefit this little book has been 
written. The religion expounded by ^rl 
RcLmcLnuja is taught by the veda according to 
his interpretation of the texts. To point this out, 
’ the name “ ELEMENTS OF VEDIC RELIGION ” 
has been given to this book. Every statement in 
it is supported by a text of the veda ; and verses 
from the bhagavad gltd, and mshn,u purdna are 
quoted only to show how they explain vedic 
texts ; and this is their proper function. Ex¬ 
planation has been added from the upanishad 
hdshtja of Banga Ramanuja, wherever neces¬ 
sary. The book is based wholly on ^rl 
Bhashyam, and reproduces its contents in a 
convenient form. It is hoped that it will 
enable the readers to take up the ^rl Bhiishyam 
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itself and understand its teaching. A full 
table of contents is prefixed to the work, 

2, The table of contents was translated 
into Tamil, and was submitted to my Guru 
(Sri Eangam Andavan), who was pleased to 
observe “ I have read through the whole of it; 
It is very good It is with his blessing that 
this is published. 


Kumbakonam 
3rd April, 1931 


V. K. Ramanujachari 
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JIVAS 

exist, and there will be no moment in the 
future, in which he will cease to exist. This 
is stated: 

The jiva^ who is fit to become all-knowing, is 
not born'; nor does he die. He does not 
spring from anything, and was never any¬ 
thing else ; for he is unborn, undying, ever- 
existing and ancient (katha, 11-18). 

The original has the term vipaschif^ which 
means all-knowing. This does not apply to 
him in his present condition ; he will become 
all-knowing in due course. Even in his present 
condition he is without the liability to birth or 
death in his nature. A material product, like 
an earthen jar, comes from a lump of earth ; 
but the jiva does not spring from anything. 
The jar was a lump of earth before ; but the 
jiva was not anything else at any time. Even 
matter ever exists in its substance; but it 
changes in its substance and receives a new 
name ; but the jiva never changes in his sub¬ 
stance in the same manner. In describing 
Brahma the upanishad states : 

His name is the unchanging among the un¬ 
changing. PrUiTias (jivas) are unchanging ; 
and He is unchanging among them (hrihad,, 
IV-3.6). 
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^This means: The jivas do not change in their 
substance like matter ; they are therefore satya 
■ —unchanging. Brahma is also unchanging 
like them ; but while they undergo contraction 
and expansion in their attribute jnana, Brahma 
is exempt from a change of this kind. He is 
therefore satya among the satya. 

36. The bhagavad glta explains why it is 
that the jiva does not change in his substance : 


Know that to be imperishable, by which all 
this is pervaded (11-17). 


By the term ‘ all this ’ reference is made 
to all things other than the atmas. The 
totality of the cLtrms pervades the totality 
of the bodies, as oil pervades oil-seeds. 
The argument, which the verse states, 
may be put into logical form thus—The atmd, 
does not perish ; for it pervades everything 
else ; and is on that account subtler than they. 
A gross thing cannot injure what is subtle. 
This fact is put in a concrete form in verses 
23 and 24: 


Him (the atma) weapons do not cut; fire does 
not burn ; water does not wet; and wind 
does not dry. He is ‘incapable of being cut, 
burnt, wetted or dried. 
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re four states of matter are referred to, 
and they represent all other states, not one of 
which can injure him in any way. Another 
argument as to the jivas' imperishability i» 
stated in verse 18: 


He is not perishable ; because he. is not the 
known. 

He is perceived as the knower, but not as 
the known; and perishability has been seen 
only in what is known; and it cannot be 
asserted of the knower. Verse 25 brings the 
subject to a close in these words: 

He is said to be unmanifest, unthinkable, and 
immutable. 

The first term means that he is not perceived 
by the senses, as outside objects are ; he shows 
himself; and every act of consciousness 
assumes as a fact that he exists. The second 
term means that he does not belong to the 
same class, as outside objects, and should not 
be thought of as being of the same nature.. 
The last term means that being an unique* 
object, perishability seen in outside objects 
should not be asserted of him. 

b7. Here a doubt arises. A ckandogya text 
states ‘Did you enquire about that Adesa 
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Controller), hearing about whom everything 
not heard before is heard about’ (Vi-1-3). 
This means that by knowing Brahma every- ■ 
thing would be known. As Brahma Himself 
by a change of condition appears as the 
universe, as a lump of earth appears as a 
jar, Brahma, the cause, is identical with the 
universe, the product; and the universe is 
known by knowing Him. In the universe the 
jiva being included, he is a product ; how can 
he be said to be eternal ? Beply. The j 
upanishads state that in all conditions jivas i 
and matter are the bodies of Brahma, and j 
that He is their atmd,. He therefore ever i 
appears as jivas and material products. At ' 
one time the bodies of Brahma become so 
subtle, that they cannot be spoken of as 
separate from Him. Brahma, appearing in the 
forms of the jivas and matter in this condition, 
is in the causal condition. At another time 
the bodies of Brahma become gross; they 
appear in diverse forms and receive diverse 
names. Brahma appearing in the forms of 
jivas and matter in this condition is in the 
evolved condition. When He changes from the 
former to the latter condition, the matter 
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was without sound and other 
attributes, changes in its substance, and be¬ 
comes possessed of sound and other attributes 
in order that it may become objects of enjoy¬ 
ment. The if?;a-element undergoes changes in 
its attribute jndna, which expands in such a 
manner, that he may experience the fruits of 
karma. The controller-element also changes 
His condition, being now clothed in the other 
elements in this condition. The change from 
one condition to another is common to all the 
three elements. When a substance changes 
its condition and becomes fit to receive a new 
name, it is said to be a product. In this sense 
the jiva is a product; and he receives the name 
deva or man, though in his nature he is neither 
the one nor the other. But as he does not 
change in his substance like matter, he is said 
to be eternal and immutable. 

38. Next, the jiva is an intelligent person 
{chetana or chit). This means that he is the 
seat of the attribute jnana. This is a shining 
substance, showing itself and other objects to 
its seat, the jiva. When it contacts an object, 
the jiva perceives the object and perceives the 
attribute jnana at the same time. It is the 
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jiva that reaps the benefit of this perception ; 
but not the attribute jnUna. He is therefore 
said to be pratyak, and the attribute to be parak. 
The substance is said to be an attribute of the 
jiva, as it rests in him, as it is inseparable, and 
as it exists to serve him. It is not an attribute^ 
as the red colour and fine smell are the attri¬ 
butes of a rose ; for while the colour and smell 
have no existence apart from the rose, this 
substance, .while resting in the jiva, is capable 
of spreading all around. It is owing to this 
feature of the attribute jnana that though the 
jiva is an atom, and abides within the heart, 


he is able to perceive what goes on throughout I 
the body. When the jiva remains bound by ] 
karma, it can contact objects only through the i 
senses, and the jiva is not therefore all-know- | 
ing, though he is so in his nature. By yoga he 
may become capable of extending the attribute 
so as to reach a number of bodies; and one ' 
Saubhari is said to have taken as many 


bodies as he had wives, and directed them all. 
When the jiva shakes off all karmas; the 


attribute expands and becomes infinite. The 
facts stated are proved by the following 
texts: 




JIVAS 




’ Who is the Utma ? ’ ‘ He, who is a knower, 
self-proved, and who abides within the 
heart in the midst of the senses, is the 
atma ’ {brihad,, VI'3-7) ; (ii) This purusha 
ever knows; (iii) He is indeed a seer, a 
hearer, smeller, taster, thinker, knower, 
doer, a shining atina, a purusha (prasna, 
IV-9); (iv) He sees with the mind (the attri¬ 
bute jnana) these noble qualities that are 
in the 5ra/j?na-world {chando., VIII-12-5); 
(v) ThejnUna of the knower does not perish 
[brihad; VI-3-30); (vi) He is fit to become 
omnipresent [sveta., V-8). 

The first three texts show that the jiva is the 
seat of the attribute jnana, and the fourth that 
it remains in release (moksha), and does not then 
disappear, as stated by the vaiseshika. This is 
expressly affirmed by the fifth text, and the 
sixth states that the attribute fully expands in 
release. It does not mean that the jiva's 
svarupa (substance) expands; for as already 
stated it is immutable. The expansion is there¬ 
fore of the attribute. 

39. Next, the jiva is a doer (karta). The 
veda contains injunctions like the following: 

Let one that desires svarga do yUga ; lot one, 
that desires release, meditate on Brahma. 

They are addressed to one, that desires to 
enjoy either fruit, and that will experience it 
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entually, and direct him to adopt the means 
pointed out. The object of the injunctions is to 
induce one to act; and this is done by creating 
an impression on his mind. If matter and its 
modifications were the doers, as alleged by 
some, they could not be moved in this manner.. 
Hence, the injunctions will serve their purpose, 
only when the intelligent jiva, who will 
enjoy the fruits of action, is the doer. He 
is stated to be a doer in the following texts : A 
brihad ararjyaka text cites the analogy of a 
great king, and states : 


In the very same way he (the jiva) takes 
hold of these senses and moves about in his ' 
own body according to his pleasure ! 
(IV-l-lS) ; vijnUna (the knower) performs I 
yajnas and does (worldly) actions also ' 
(ana., V-1). 

In the second text the term vijnvLna denotes a 
knower, but not the attribute jncLna ; for it is 
his essential attribute, and its owner is denot¬ 
ed by the term. As awawtfa (bliss) is the essen¬ 
tial attribute of Brahma, he is denoted by the 
term ananda in the,text—‘ If that unlimited 
dnanda does not exist ’ (ana., VII-1). Similarly 
here. 
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Those, that allege that the doers are 
the gunas of the jiva's body, rely on the follow¬ 
ing verse of the bhagavad gltd,. 


In regard to actions done by the gunas of the 
body, each in its own way, one, that has 
forgotten himself by confounding himself 
with the body, thinks * I am the doer 
(III-27). 

This verse means: in actions of worldly men 
the doership of the jiva is brought about by his 
connection with the gur}as, and it is not caused 
by his nature. The verse thus discriminates 
between what happens, and what does not 
happen, and assigns doership only to the gutjas. 
See the following verses : 

The body, the atmu, the five organs of action, 
prarta and Isvara, the fifth in the list of 
causes. Whatever work of body, tongue or 
mind, good or evil, a mortal begins, these 
five are the causes. This being so, whoso¬ 
ever for lack of knowledge sees himself as 
the sole cause does not see correctly 
(XVIII-14. 15 and 16), 

Here the doership of the jiva is taken as a 
fact ; and it is stated that while action depends 
on five things beginning with the body and 
ending with Isvara, one, that thinks that he 
alone is the doer, does not see correctly. 
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41. The doership of the jiva comes from 
Brahma alone. This is stated in vedic texts— 


He has entered into men, and controls them ; i 
He is the atmU of all (yajur, ashfaka, III- ■ 
11-10); Who stands in the atma, who is ' 
within the aimU, whom the atma does not 
know, w;hose body the utmU is, who rules 
the atmU from within, He, the inner ruler, 
is your immortal Utma {brihad., 'V-7-26). 


This is explained by the bhagavad glta, 

I am seated in the heart of every one; from 
Me flow remembrance, knowledge, as well 
as inability to see (XV-15); The ruler of all 
has mounted all beings on the wheel of the 
body, and living in their hearts. He makes 
them go round and round with the help of 
attractive sense objects (XVIII-61). 


42. If Brahma controls the jivas as stated, 
the commands and prohibitions of the veda 
will appear to be purposeless. It should there¬ 
fore be examined in what sense this control 
is exercised. Brahma gives to all jivas alike 
instruments in the form of body, senses and 
mind, and the capacity to think and act; and 
for this reason their doership in general de¬ 
pends upon Him. Their doership in regard to 
individual acts also depends upon Him ; for 
they need His assent. In making the choice. 
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?^'7er, they possess freedom, and become 
subject to injunctions and prohibitions. Free¬ 
dom means that when they have the capacity 
to act in accordance with their wishes, no one 
prevents them. 

43. This explanation raises some doubts: 

(i) Why is the assent of Brahma needed ? 
Eephj. As shown by the quotation from the 
bhagavad glta in para 40 Brahma must join in 
the action, which the jiva wishes to take. He 
is only one of the five causes enumerated ; and 
Brahma is the principal cause. 

(ii) Does not Brahma become liable as the 
assentor ? Reply. No; the assentor is not 
touched by the fruits ; for He is the ruler, and 
the same ■ authority, by which He is known, 
states that He is so. This may be shown by 
an example. When property is owned jointly 
by two persons, one of them cannot give away 
his share to a third person without the other’s 
consent; and as he procures the consent, the 
fruit belongs to himself. Similarly, though 
both the jiva and Brahma must join in the 
^ct, one by making the choice, and the other 
hy giving assent, yet the fruit of the action is 
reaped by the former alone. 
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(iii) When one chooses to do something 
injurious to himself, does it indicate the 
possession of mercy in Brahma, who though 
able to prevent it, gives His assent? Reply. 
It is giving the jiva the fruit of his choice. 
He shows His mercy in several ways. He 
gives to all jivas bodies and instruments suit¬ 
able to the doing of good and bad deeds, and 
power to use them at pleasure. He gives 
them the veda to know His will; and to en¬ 
able them to carry it out. He enters into them 
as their d,tmcL, and co-operates with them. The 
jivas, having been thus helped, of their own 
choice do good or bad deeds ; and are rewarded 
or punished according to their deserts. Mercy 
means inability to see another’s suffering, and 
a desire to remove the suffering without an 
eye to one’s own good. This is shown when 
an offeader gives up the idea of disobedience. 
W’ith this alone Brahma is pleased, excuses 
the numberless sins committed by him in 
countless world-ages, and Himself makes 
efforts to bestow on him indescribable bliss. 

(iv) In para 42 it was stated that in 
making the choice the jiva possesses freedom. 
The following text contradicts this statement: 
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it is He alone that makes one do a good 
deed, whom he wishes to lead up from 
these worlds ; it is He alone that makes 
one do an evil deed, whom He wishes to 
lead downwards Ucaushi., 11-64 and 65). 

Reply. This does not apply to all persons. 
If one be exceedingly loyal, Brahma creates a 
liking in him for very good actions, which 
will eventually lead to His being reached. If 
he be exceedingly disloyal, he creates a liking 
in him for actions that are the reverse. These- 
are therefore exceptional cases. 

(v) Does not Brahma give the jiva a body 
of a particular kind, and place him in an en¬ 
vironment suited to his past karma. Does he 
not bind him by this means ? Reply. Brahma 
shows no particular desire in the matter. 
Having an eye on the existing karma of the 
jiva, he wishes to make him experience 
pleasure or pain, and makes objects of enjoy¬ 
ment appear before him ; but this is not done 
from any intention of making him do any new 
karma to procure some other fruit, A person 
lights a lamp, so that another may see a jar ; 
if a third person also sees the jar, the first 
must be said to have been indifferent as re¬ 
gards this third person ; for he neither makes 
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im see nor prevents him. Similarly, Brahma 
is indifferent, while the choice is made. 
Brahma acts like a king, who gives his 
minister the necessary means, and leaves him 
free to act, and who himself does nothing. 
Freedom is not incompatible with subjection to 
another. The jiva is no doubt subject to previ¬ 
ous tendencies, and is led by the desires which 
they produce; but he is not driven ashy wind or 
water. The springing up of a desire does not 
destroy the capacity to act. A person has a 
<3'esire for the food placed before him; if he 
knows it to be mixed with poison, he is seen 
to overcome the desire to take it. Another 
going to gather fuel, when he learns how a 
great treasure may be got, gives up his task. 
Similarly, when the jiva becomes aware of the 
sin that he will commit, or of some great fruit. 


that he may get, he can control his desire. 
He is therefore free. 

44. Lastly, every jiva, whoever he may be, 
is entitled to enjoy Brahma, who gives limit¬ 
less bliss by His svarupa (substance), by His 
figure, by His attributes, by the persons and 
objects whom He controls and by His doings. 
All freed jivas share this fully with Him. 
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jivas have their full share in it, when 
they render themselves fit for it. At present, 
they are under the influence of avidya in the 
shape of beginningless kanna. They do not 
therefore know the real nature of Brahma and 
of the universe that He controls ; nor are they 
aware of their own nature. Owing to endless 
differences in their karmas there are endless 
differences in what supports them, in what 
nourishes them and in their enjoyments. 
Above men there are devas, gandharvas and 
the like ; below men there are beasts, birds, 
snakes, trees, bushes, creepers, grasses and 
the like. In spite of such diversity all of 
them are entitled to the enjoyment of the same 
degree of bliss as Brahma Himself. 

45. In paras 33 to 44 the jiva, as he should 
be, was described. Let.us next examine what 
he is. When he is born, i.e., enters into a 
body, he is for a long time unable to help 
himself. He can express his feel ings only by 
crying. When he is able to move about, he 
runs great risks by not being able to discri¬ 
minate between what is good for him and what 
is injurious. When he becomes a young man, 
healthy and vigorous, he is led by his senses, 
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the mind follows them. This is stated 
in a vedic text: 



As the 
sense 
sense 
sense 
sense 
sense 


of 

of 

of 


so the 
so the 
so the 
so the 
so the 
so 


sea receives all the waters, 
of touch receives all touches 
of taste receives all tastes 
smell receives all smells 
sight receives all colours 
hearing receives all sounds 
the mind receives all resolves ; so the heart 
receives all learning; so the hand receives 
all actions ; so the sex organ receives 
all pleasures ; so the excretory organ 
receives all excretions ; so the feet receive 
all goings on roads; so the sense of 
speech receives all the vedas {hrihod., 

IV.4.11). 


The sea receives all waters from land, and 
never becomes full. Similarly, the senses ^ 
perceive their objects without number, and in 
many ways ; but they are not satisfied. The 
motor organs are ever engaged in their work, 
and are never satisfied. The mind is full of 
resolves, and is never at rest. So the owner of 
these instruments is distracted in numberless 
ways, and can never concentrate his mind on 
any object. He identifies himself with his 
body, and regards as related to himself the 
jivas^ that are connected with him by mutual 
karmas. He speaks of them as his family, as 
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castemen, as his countrymen, and toils for 
them. He thinks that he can do anything 
with his own power ; and as observed by the 
bhagavad glta he states: 


This has now been obtained by me ; I will 
attain this desire ; I have got this wealth ; 
this other wealth also will come to me. 
This enemy has been destroyed by me ; I 
will destroy other enemies also. I control 
others ; but no one controls me; I have 
every enjoyment; I have become ail this 
with my own ability ; I have strength and 
comfort; I am a rich man ; I am born of a 
high family ; who exists that is my equal ? 
(XVI.13-14 and 15). 

The jiva has to put food and drink into his 
body every now and then ; if he does not do 
so, he feels the pangs of hunger and thirst. 
He cannot get everything that he desires, 
and losing what he has, he is filled with 
grief. Old age comes in due course ; his eyes 
become dim; he becomes hard of hearing; 
his teeth fall, and he experiences difficulty in 
digesting his food. Owing to weakness of 
body he needs the help of a stick to go about. 
Though the body has become feeble, his desires 
are as strong as ever ; and being unable to 
. satisfy them, he is miserable. 
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46. This is the description of the jiva in the 
waking condition. In the dream condition: 


He leaves his inferior body in the keeping of 
pravia ; gets out of it, undying, and goes 
where he finds objects of enjoyment, he the 
knower and wanderer alone {bj'ihad., VI- 
3-12). 


By the term ‘ inferior body ’ reference is 
made to the gross body. If prcLna also should 
go out with the jYm, there would be immediate 
death. It is therefore left behind to take care 
of the body. Hence it is that he does not die. 


He himself creates a body and senses for the 
dream-world {Ibid., 9). 


This creation by the jiva is through his own 
karma. They are created by Brahma no doubt; t 
for the jiva's power to create by mere will is 
prevented by his karma from appearing. But 
He creates with reference to the jiva's karma. 

He also creates what the dreamer sees— 

There are in that condition no chariots, no 
chariot-horses, no roads ; but He creates 
chariots, chariot-horses, roads. There is 
in that condition no pleasure, no joy, no 
happiness ; but He creates pleasure, joy, 
happiness {Ibid., 10). 

The chariots, horses and roads cannot be 
perceived by others. In that sense they do 
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But they exist in the sense that 
they are perceived by the dreamer ; and they 
come to an end with the dream. 


§L 


In the midst of the dream he meets with the 
fruits of his karmas, good and bad; and 
attaining many forms, he appears to be 
happy with women, to eat or to see frightful 
. objects [Ibid., 13). Whatever he considered 
as his in that (waking condition), he is not 
followed by the same ; for the jiva is not 
attached to them {Ibid., 15). 

The jiva is not attached to them by nature. 
If attachment to anything were natural, it 
should ever be found in him; but there is no 
attachment in the dream condition to the 
objects of the waking condition. The attach¬ 
ments are therefore due to karma and to the 
ignorance generated by it. 

47. In the deep sleep condition the jiva is 
united to Brahma, who abides in his heart: 


When the statement ‘A person sleeps’ is 
made, he is then, my dear, united to Sat 
{Brahma) {chando., VI-8-1); As a person, 
embraced by a dear woman, does not know 
what passes outside, does not know what 
passes inside, in the very same way this 
jiva, embraced by the all-knowing Aims, 
does not know what is outside, does not 
know what is inside {brihad., VI-3.21). 

5 
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The union is thus described : 



Like water dropped on water, the knower 
becomes one with Brahma and inseparable. 
This place of sleep is the Brahma-world, 
great king {Ibid., 32). 

The purpose of going to Brahma in deep 
sleep is thus stated with an illustration : 


As an eagle or kite soars here and there in 
the sky, and tired draws in its wings, and 
hastens to its nest, in the very same way 
this jiva hastens towards that place, where 
he does not desire any object, sees no 
dreams (Ibid., 19). 

His senses being tired, he goes to Brahma 
for rest; and being refreshed, he rises again 
for action. But for this merciful arrangement, 
he would go mad. It was stated that the 


sleeper does not know what is outside. This is 
because all his senses are tired, and have 
become one with him, suspending their 
activities; This is stated : 


When he sleeps and sees no dream of any 
kind, he is then one with Prai^a (Brahma). 
Then speech becomes one with the sleeper 
with all its activities ; the sense of sight 
with all its activities ; the sense of hearing 
with all its activities ; the mind with all its 
activities (kaUshi., III). 

He does not know what is inside; for the 
mind also is inactive. He does not therefore 
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himself’ {chando., VIII-11). Th'K 
means that though he knows himself as 
pratyak, and finds himself to be bliss, he does 
not remember what he was in the waking 
condition. This is stated in the following 
text: 



In that place father ceases to be father; 
mother ceases to be mother ; world ceases 
to be world ; devas cease to be devas ; the 
vedas cease to be oedas. In that place the 
thief ceases to be thief; the murderer 
ceases to be murderer; the outcaste ceases 
to be outcaste ; the pulkasa ceases to be 
pulkasa ; the srainarta ceases to be srama^a ; 
the penance-doer ceases to be penance-doer. 
The jiva is not followed by good deeds ; is 
not followed by bad deeds; for he has 
transcended all griefs of the heart ihrihad., 
VI-3-22). 


Being unconnected with karma during deep 
sleep (see the last two clauses but one), 
and being therefore unconnected with a 
body, the relationships based on the possession 
of a body cease to exist for the time being. 
Hence father and mother cease to be father 
And mother. He does not depend upon any 
support; hence world ceases to be world. He 
does not then require anyone to look on him 
with helpful eyes ; and devas cease to be 
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evas for him. He is not then subject to 
coinrnands and prohibitions; and the vedas^ 
cease to be vedas for him for the time being. 
Being then pure, he cannot commit theft or 
murder. And being unconnected with a body^ 
the distinctions based on the body do not touch 
him. The jiva does not then know even 
Brahma, though he rests on Him. This is 


stated: 

As bees make honey, taking it from various 
trees, and making all the drops into one 
substance, and as the drops in the collec¬ 
tion do not discriminate thus * I am the 
drop from this tree ; I am the drop from 
that tree,’ so, dear, all these beings, uniting 
with Sat, do not know, * we are united to 
Sat ’ {chando., VI-9-1 and 2). These rivers 
starting towards the east flow eastward ; 
these streams starting towards the west 
flow westwards ; and reaching the sea, they 
flow into the middle of it, and become one 
with it; they do not there recognise them¬ 
selves thus—' I am this ’; * I am this ’. In 
the same way, dear, all these beings return- 
from Sat do not know ‘ we return from 
’ (Ibid., VI-lO-l and 2). 

48. From the union of the jiva with Brahma 
in deep sleep it must not be supposed that 
he is released from the bondage of karma. 
The karmas done by the sleeper should be 
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rienced by him alone, until he knows the 
truth and strives for perfection. Next, the sleeper 
on waking recognises himself thus—‘ I who 


went to sleep am the very same that awakes.’ 
Next, a vedic text states : 

Whatever they were before—whether a tiger, 
a lion, a wolf, a boar, a worm, a moth, a 
gnat, or a fly—that again they become 
{chlindo., VI-10-2). 

Lastly, the injunction in regard to striving for 
release will become meaningless, if every 
person, on going to sleep, should be released 
from karma. Hence the sleeper is not released 
from all limitations and does not attain his true 
nature. In regard to the sleeper it is stated : 

In truth he does not know himself thus ’ I am 
he,’ nor these beings (chando., VIII-11-1). 

As to one that is released from bondage it is 


stated: 

Eeaching the highest Light, he appears in his 
own form (c/ia«do., VIII-12-2)* He becomes 
his own master {i.e., he is no longer subject 
to the bondage of karma ); he may move 
about in all the worlds according to his 
wish {Ibid., VII-25-2) ; The seer sees 
everything ; he attains everything in every 
way {Ibid., VII-26-2). 

Hence the sleeping person is still within the 
wheel of births ; but for the time being all his 
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instruments of perception and action are tired 
he is incapable of perception and enjoyment; 
he finds a resting place in the highest AtmcL 
and being refreshed he rises again for new 
enjoyment. 

49. Let us next examine what happens^ 
when the jiva dies ; i.e., when he is separated 
from his body. Of him it is stated : 

W^hen he becomes thin from old age or from 
fever or other illness, his breath comes up- 
As a mango, udumbara or pippala fruit is 
loosened from its stalk, in the very same¬ 
way this person is severed from these parts 
of the body {brihad., VI-3-36). 

Then all his senses and pra^a become one with 
him. This is stated : 

As ugras, those entrusted with the duty of 
punishing offenders, sUtas and heads of 
villages meet a king and his consort; in 
the same way all prd^as go to the dtmu^ 
when his breath comes up at the end of his 
ufe {Ibid., VI-3-38). 

Ugras and sutas are particular castes. The 
term pranas includes prana, all the senses and 
the mind. The mode of union of these with 
the jiva is described in a ch&ndogya text: 

The speech of this person, that departs from 
the body, unites with the mind ; the mind 
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-with praija ; pra^a with tejas (eleme 
fire) tejas with the highest Devata {chando., 
VI-8-6). 



In this text the term speech {vak) should be 
taken to include all the other senses. PrUria 
first unites with its lord, the jiva, and with him 
unites with tejas. For the second hrihad 
Uranyaka text quoted above shows that all 
pranas, including prana itself, unite with the 
jiva. It goes out of the body along with the 
jiva — 


Him, who goes out of the body, praj7a follows, 
going out of the body {brihad., VI-4-2). 

Though the Jamna first unites with the Ganges 
and then flows into the sea, the statement that 
the Jamna flows into the sea is not inappropri¬ 
ate. Similarly the statement in the text that 
pra'n,a unites with tejas is not inappropriate. 
The term tejas, denoting the element fire, 
should be taken to include the other elements; 
for as stated in the hrihad arayyaka text 
quoted in para 28 the jiva goes about envelop¬ 
ed in all the five elements. The elements with 
the jiva unite with the highest Atma, who is 
in his heart. As the union in the case of deep 
sleep is for the purpose of giving the jiva a 
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ate from the turmoils of the day, so the 
union in the case of death is for the purpose of 
comforting him after suffering the pangs of 
separation from the body. The places in the 
body, through which the jiva gets out, are thus 
described: 


The end of the heart of this person shines ; 
with this light this atni3 gets out through 
the eye, through the top of the head, or 
through other places in the body {brihad., 
VI.4-2). 

By the expression ‘ end of the heart ’ reference 
is made to the entrance into a capillary vessel. 

50. Where does the departing jiva go? 
This is stated: 

They, that remaining in the village perform 
yagas, carry out works of public utility, 
give away from their possessions, and do 
similar things, go to smoke ; from smoke 
to night; from night to the dark fortnight; 
from the dark fortnight to the half-year of 
the sun’s southward course. They do not 
go to the year. From the half-year to the 
world of the pitris ; from the world of the 
pt^ns to ether; from ether to the moon. 
They become soma king {chundo., V-10-3 
and 4). 

The term ‘ smoke ’ denotes the devatu in 
charge of smoke ; and he carries the jiva on 






JIVAS 





Journey. The terras in the text, that denote 
periods of time,- should be similarly understood 
as denoting devatas employed on the same 
errand. By the expression ‘ become soma 
king it is meant that the elements, in which 
he goes up, become a divine body fit for enjoy¬ 
ment that awaits him in the moon. This 
enjoyment is not, however, perfect; for he 
becomes an instrument in the hands of the 
devas for their own enjoyment. This is stated: 


They are the food of the devas ; them the 
devas eat {chUndo., V.10-4). 

The term ‘food’ should not be understood 
literally. Like food, they become instruments 
of enjoyment to the devas. They use them 
for their enjoyment, as men use beasts here. 
This is also stated in brihad aramjaka (III-4-10). 
The jiva has to serve the devas, as a beast 
serves man ; there is this difference'—many 
beasts serve one ; while he serves many devas. 
The devas are jealous of men being taken 
away from their service by turning their atten¬ 
tion to Brahma. If one beast be taken away 
from a person, he regards it as a loss ; what 
'^ill be his feeling, if many beasts be taken 
away. So with the devas in regard to men. 
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Even this enjoyment does not endure: 


There they dwell till all the karma to yield 
fruit there is expended. Then they return 
by the very same path by which they went. 
They go to ether ; from ether to vayu (air); 
being vayu, they become watery vapour; 
being watery vapour, they become cloud ; 
being cloud, they become rain-cloud ; being 
rain-cloud, they come down as rain {chando., 
V-10-5 and 6). 


The text means that the descending jiva is 
merely in contact with air, watery-vapour, 
cloud, rain-cloud and rain. The taking up of 
a divine or human body is for experiencing 
pleasure or pain. But here there is no occasion 
for it, and the descending jiva attaches himself 
to air and the rest and becomes like them. 
Owing to the absence of a gross form, he can¬ 
not be perceived to be separate from them. 
He is denied the pleasure of taking up air and 
the rest as his bodies; for they serve as the 
bodies of certain devatas, who use them for 
their own enjoyment; and he cannot use them 
at the same time. Nor can he become the 
devatas themselves; for they were at the 
beginning of evolution placed in charge of what 
they control, and will exercise their functions 
to the very end of the current world-age ; and 
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make room for a jiva descending every 
now and then, 

52. The further progress of the descending 
jiva is thus described : 


They are born here as paddy or yava (a kind 
of grain), herbs or trees, gingelly seed or 
black grain, and the like. From them 
escape is more difficult. Whoever eats 
food or emits semen, they (the descending 
jivas) become those persons (chando., V- 
10-6). 

Here also the descending jiva is merely in 
contact with the grain, with the food, with 
the man and with his semen. Where the 
experiencing of pleasure or pain is intended, 
there will be mention of karma leading thereto.. 
Here no mention of karma is made, as it is not 
made in the case of becoming air and the rest. 
The karma, which had to yield fruit, ydgas and 
the rest, has been expended by enjoyment in 
the heaven-world; and what has yet to yield 
fruit is referred to further on in the upanishad. 
And between these two stages there is no 
karma, the fruit of which has to be experienc¬ 
ed. Hence, the expression ‘are born’ in the 
text should not be taken literally. Wliat has 
been stated is conhrmed by the last sentence 
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in the text. The descending jiva does not 
become the person that takes food or has sexual 
intercourse. He is merely in contact with him. 
It is only after reaching a woman’s womb that 
a body is attained. 

53. It was stated in the preceding para 
that escape from the last stages is more diffi¬ 
cult. When the corn, with which the descend¬ 
ing jiva is in contact, is cut, the jiva who 
ensouled the corn-plant departs; but not so 
the descending jiva, whose contact with it 
continues, while the corn is cut, gathered, 
dried, put into a granary, husked, cooked, and 
eaten. Having got into a man, he attaches 
himself to his semen. Even then, he may not 
reach a woman’s womb ; for the husband may 
have no sexual appetite, or the woman may be 
barren, or her menstrual period may have passed. 
He must manage to be eaten again by a man 
with his food. When he gets into a womb at 
last, he is enveloped by a thin membrane 


known as the amnion. When the time for com¬ 
ing into the world arrives, he has to squeeze I 
himself and get out through a narrow opening, j 
54, What is the kind of body that the 
descending jiva attains. This is stated: 
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'hose, that return here, if they have good 
karma, reach good births—birth as a brah- 
maijia, as a kshatriya or as a vaisya ; those 
that return here, if they have bad karma, 
reach evil births—birth as a dog, as a hog, 
or as an out-caste {chando., V-10-7). 


This text should be understood in a general 
way. If the karma be evil, a person may be 
born as a beast. If he be born a man, he may 
be born into a family, that does not acknow¬ 
ledge the authority of the veda. Even if the 
family does so, it may misinterpret its texts, 
and hold the view that Brahma suffers from 
avidya. Birth into a family, which clearly 
perceives the truth and endeavours to reach 
the highest goal is very rare. 

55. Hitherto we considered the case of 
persons who have done meritorious deeds. 
What becomes of men of evil deeds ? The 
veda states: 


These petty creatures, that continually return, 
do not go on either path; they die only to 
be re-born immediately (chando., V-IO-S). 

Reference is made to the path known as 
devayana, by which those that meditate on 
Brahma journey to the highest heaven ; and 
to the path described in para 50, and known as 
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^ The petty creatures do not journey 

on the devmjana ; for they have not meditated 
on Brahma ; they do not go on the pitriyana, 
as they have not done meritorious deeds. They 
therefore return to earth-life quickly. In their 
case entry into a womb is unnecessary. They 
come into existence from shoots or from sweat. 

56. The jiva, being born as stated in para 


54, goes through the same experiences ; births 
being followed by deaths, and deaths being 
followed by births. How was this cycle of 
births and deaths caused ? Beply. The cause is 
Jcarrna, which connects the jiva with a body 
made of matter with the three gunas ; and this 
connection leads to the experiencing of 
welcome and unwelcome fruits. This is 


stated: 


As a bull or horse is yoked to a cart, in the 
very same way this jiva is yoked to this 
^dy {chando., VIII-12-3); one, that is in a 
body, is caught by welcome and unwelcome 
things, from one in a body welcome and 
unwelcome things do not depart; and one 

-j "Without a body they do not touch 
{Ibid., VlII-12-1). 

The jiva is without a body by nature. How 
is the condition, in which he abides in a body, 
brought about? The first text replies. The 
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5r horse is yoked to the cart with cords; 
the jiva is yoked to the body with karma. Why 
does one do karma — i.e., good and bad deeds ? 
This is stated: 


By (previous) good deed one becomes the 
doer of good deeds ; by (previous) evil deed 
one becomes the doer of evil deeds {brihad., 
VI.4-5). 


Karma not only yields its fruit in the form 
of pleasure or pain; but it also creates a 
tendency to repeat the karma. The tendency 
is known as vdsand. It creates a desire, and 
desire leads to karma again. When a person 
dies, he carries with him the tendencies formed 
and developed in the life that has ended ; and 
when he is reborn, they appear, and create 
desires, and through them lead to fresh karma. 
Thus karmas form a stream, in which one 
karma is followed by another, and this stream 
flows on without drying up. And it has had 
no beginning; for one karma is preceded by 
another; this by another; and so on ad 
infinitum. Now in this cycle of births and 
deaths, what is it that makes one put up with 
it. The reply may be given that it is enjoy- 
nient of pleasure. But this pleasure is petty ; 
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it is short-lived; it is procured with effort; 
it is mixed with pain, while it is experienced ; 
it leads to future pain ; and it obstructs the 
enjoyment of pleasure that is free from these 
defects. The veda, therefore, after describing 
the jiva's journey to the heaven-world, thus 
concludes: 


Let one be disgusted (with samsaru) (chando., 
V-10-8). 
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brahma 

57. Lastly as to Brahma, There are five 
S'ttributes, without which a conception of 
Brahma cannot be formed. They are (i) being 
unchanging; (ii) being jnana ; (iii) being 
without limitations ; (iv) being bliss ; and (v) 
being free from imperfections. These are 

stated: 

Unchanging, shining (jnana) and without 
limitations is Brahma (ana,, I-l); He per¬ 
ceived 'Brahma is bliss ’ (bhxign,, VI); It is 
that well-known Akshara, Gargil whom 
those knowing Brahma desciihe as neither 
gross nor subtle, as neither short nor long, 
as neither red (like fire), nor cohesive (like 
water), as being without shadow and with¬ 
out darkness, as being neither air nor ether, 
as being without attachments, without 
taste or smell, without eyes or ears, with¬ 
out speech or mind, without light, without 
prarta, without a mouth, without limita¬ 
tions, and without a place within or with¬ 
out not pervaded by Him (brihad., V-8-7). 

6 
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(i) In the first text there are three terms 
that denote Brahma as possessing three 
attributes. The first term ‘ unchanging ’ (satyam) 
connotes unchangeability, and differentiates 
Brahma from matter, which continually 
undergoes changes in its substance, and from j 
bound jivas, who undergo changes in their 
attribute jncLna. See end of para 35 supra. 

(ii) The second term covers both the svarupa 
(substance) of Brahma and His attribute jnana ; 
and both are jncina, i.e., they show themselves | 
and other things, the svarupa showing itself 
and the attribute other things. The term shows 
also that Brahma possesses jnana as an 
attribute, that has never suffered any change. 

It therefore differentiates Brahma from the 
freed jivas, whose jnana had contracted before. 

(iii) The third word denies of Brahma 
limitations of every kind. Three kinds of , 
limitations are observed in the world—limitation | 
in place, limitation in time, and limitation in 1 
objects {vastus). A thing is limited in place, | 
if it exists in one place, and not in other places. ] 
It is limited in time, if it exists at one time, 
and disappears at other times. It is limited in 
objects, if it cannot be identified with other 
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objects. Brahina is everywhere ; He exists at 
a-ll times; and can be identified with all ob¬ 
jects ; for as stated in paras 14 to 17, He is in 
every object as its iitvid,, and every word 
denotes Him in its primary sense. The absence 
of the last limitation may be understood also 
as denying the existence of any object, that 
excels Him in any good quality. This will be to 
deny that there is any being equal or superior 
to Him. 

(iv) The second text shows that Brahma is 
bliss, i.e., that He is most agreeable. This is 
stated in another text also : 

He is bliss ; for on reaching this bliss, one 
becomes blissful {ana., VII-1). 

This means that by the enjoyment of Brahma 
one attains bliss. 

(v) The last text shows Brahma in a 
feature, that is the reverse of the features 
found in the universe consisting of matter and 
jivas. It is not found in the freed jiva, who 
though without imperfections in himself was 
fit to be connected with them. These five 
attributes differentiate Brahma from every¬ 
thing else, and show Him to be a unique Being. 
They are known as svarupa nirupaka dharmas 
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attributes that describe the svdvupcL of 
Brahma), 

58. This freedom of Brahma from all imper¬ 
fections is shown in other texts also : 


Him night and day do not touch ; no old age ; 
no death \ no grief ; no good deeds ; no evil 
deeds ; all evil depart from Him (chando., 
VIII-4-1); He is free from karma (papma)^ 
free from old age, death, grief, hunger and 
thirst (Ibid.f VIII-1-5) ; He has risen from 
all evil (papma). He will rise from all evil, 
who thus meditates on Him {Ibid., 1-6-7). 


The first text shows that the term papma 
occurring in the second and third texts should 
be understood as covering both good and bad 
deeds. The expression ‘ risen from all evil ’ can¬ 
not be understood in its primary sense. As 
Brahma is omnipresent, to think of His rising 
from a place connected with evil is absurd. It 
must therefore mean ‘ untouched by all evil,’ as 
stated in the first text. Hence, though He 
does actions, that in others may be regarded as 
good or evil, their fruits do not touch him. 
Hence it is that one that meditates on Him as 
possessing this attribute is released from all 
evil. A prisoner in chains cannot release 
fellow-prisoners. As no mention is made of 
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any means, by which He attained this condi¬ 
tion, we may conclude that it pertains to His 
nature. 


59. On this point some doubts may be 
entertained: 

(i) Brahma is said to be present in the 
heart of every person; He must therefore, like 
the jiva, who also dwells within the heart, 
experience pleasure and pain. Reply. Mere 
dwelling within a body does not bring about 
this result; the true cause is bondage to karma ; 
and this does not exist in Brahma ; for it 
is said: 


Two birds, inseparable and possessing similar 
qualities) cling to the same tree ; of them 
one eats the ripe fruit; the other does not 
eat, but shines on all sides {munda., 
III-l-l). 

In this verse the two birds are a jiva and 
Brahma. They are inseparable, as the jiva is 
the aspect in which Brahma appears. The jiva 
possesses along with Brahma the eight qualities 
stated in the chandogya, chapter VIII, section 1; 
but they are now prevented by karma from 
appearing ; when he becomes free, they will 
emerge. The tree is the body, which is fit to 
be cut down like a tree. The one that eats is 
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the jiva, and the ripe fruit is the fruit of karma. 
The other is Brakma. Between Him and the 
jiva there is a difference. The former abides 
within every object of His own will for the 
purpose of control; while the jiva has no 
choice, and must enter the body, that has been 
made for him, and must experience the fruit of 
his past karma. 

60. (ii) The jiva's body being made up of 
bones, flesh and blood, connection with it must 
be undesirable, The fact that Brahma enters 
it of His own will cannot alter the nature of 
things. He must be subject to imperfections 
by his stay within the body. Reply. It is 
not true that even matter in itself is undesir¬ 
able. The same object causes pleasure at one 
time, and pain at another time ; it is pleasur¬ 
able to one person, and is phinful to another. 
If this effect were due to the nature of the 
object, then every object must cause either 
pleasure or pain at all times and to all persons. 
But this is not one’s experience. It must there¬ 
fore be concluded that Brahma causes an 
object to appear pleasurable or otherwise 
according to the karma of each individual. 
But He is subject to no control; and the 
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iction with matter, which in the case of 
the jiva produces undesirable results, only 
helps Him to control an object as may be 
necessary in its case, and derive amusement. 

61. (iii) It has been said that Brahma 
entered everything and gave it a name and a 
form, and that He is the atmd, of that thing. 
He has therefore a body—divine, human or 
otherwise and a name; and like the jiva He 
is subject to vedic injunctions and prohibitions. 
In other words He is subject to karma. Reply. 
Though Brahma has entered every body, and 
has thus become connected with various forms, 
yet He is like one without them ; i.e., without 
the effect produced by the connection. He 
does not therefore share with the jiva sub¬ 
jection to karma. This is stated : 


Ether {ukasa) is the maker of name and 
form ; because He is between them, He is 
Brahma (chando., VIII'14-1). 

In this text the term dkasa denotes Brahma. 
He is ^between them ; i.e.. He is untouched by 
the effects, which they produce. He is merely 
their maker. 

62. Because Brahma is not touched by the 
imperfections of the various places, in which 
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He abides, a comparison is made in the sacred 
books between Him and the sun reflected in 
water, mirrors and the like. As the sun’s 
purity is not thereby affected, so the purity 
of Brahma remains unaffected. He is also 
compared to ether (akcisa) in the text— 


He is subtle and unpolluted as the ether 
ichando., III-14-2). 


Ether fills vessels of various sizes—some small, 
others large; but it is not affected by their 
size. The sun, on the other hand, does not 
enter sheets of water, but appears to be within 
them ; and though his reflections are large or 
small, the sun himself remains the same. 
Similarly Brahma, though abiding in intelli¬ 
gent beings and in non-intelligent objects, 
is not affected by their imperfections, but ever 
remains the same. An element, that is 
common to both the examples, should be 
found; and this is being untouched by the 
imperfection of the objects, in which the ether 
is, or the sun appears to be ; and it is this that 
is affirmed of Brahma. One is affected by the 
imperfections of a thing by nearness in place, 
nearness in time and nearness in nature. The 
sun and sheets of water illustrate distance in 



place ; the ether and jars illustrate distance in 
nature ; and in making the comparisons the 
intention is to show that distance in the 


nature of objects is as good a jeason as distance 
in place for the freedom of Brahma from the 
imperfections of the objects. 

63. Brahma is not only free from imper¬ 
fections of all kinds, but is also the seat of all 
noble qualities. This is stated : 


They say He is samyadvUma ; for all good 
qualities come together in Hipa. All good 
qualities come together • in him, who thus 
meditates (chando., IV-15-2). 

And there is no limit to the excellence of 
each quality. To show this, the anandavalU- 
upanishad takes one quality, bliss {ananda) as 
a sample, and gives the following description. 
It takes as the unit the happiness of one in 
every way well-placed in the world, and 
states that the happiness of each grade of 
beings is one hundred times the happiness 
of the next lower grade. These grades are 
beginning with man—(i) human beings, who 
have become gandharvas, remaining men ; (ii) 
gandharvas living in the intermediate world 
(iii) departed men living in a world continuing 
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for a considerable period of time; (iv) devas 
born in the heaven-world ; (v) those that have 
become devas by karma, i.e., yaga ; (vi) devas- 
vastbs, rudras and the rest, thirty-three in num¬ 
ber, who receive the offerings in ydgas ; (vii) 
Indra ; (viii) Bfihaspati ; and (ix) Prajapati, the 
creative agent. One hundred times the happiness 
of the last is the bliss of Brahma. The object 
of this description is merely to show that the 
bliss of Brahma excels the happiness of every 
one else; and it is immediately added: 

One that meditates on the bliss of Brahma, 
from which speech returns with the mind 
without reaching (its higher limit) does not 
fear anything {ana., IX). 

64. On this subject also there are some 
doubts, (i) There is a text, that states Brahma 
to be nirguya — i.e., without qualities. Does 
this refer to all qualities, or only to some 
qualities. Here is another text: 

He is Utma ; He is free from karma ; He is 
free from old age, death, grief, hunger and 
thirst; He has unchanging objects of 
desire, and His will is never frustrated 
(chando., VIII-l-S). 

Here two good qualities being stated, the term 
guT}a cannot refer to all qualities ; and as six 
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bad qualities are denied, the term should refer 
to bad qualities in general. This conclusion 
follows the rule deduced in the purva mlnulmsct. 
There is a direction, ‘ Do the yaga with a 
pasu ’; and there is the direction to the hotel 
(one of the helpers in a sacrifice) to recite the 
appropriate mantra for the offering of the vapd, 
of the chaga (goat). Pasu is a general term, 
meaning any four-footed animal; and the 
term chQga is a particular term. The general 
term pasu therefore refers to the goat (VI-8-9). 

65. (ii) Brahma is defined to be satya (un¬ 
changing), piana (shining) and ananta (without 
limitations). Being jnS,na, can He possess 
jnana as an attribute. Reply. The text states 
Brahma to be jnQna in His svarupa ; it states 
so much only, but does not deny the possession 
of attributes affirmed by other texts. We 
accept Brahma to be jv^na in order that the 
text quoted may not become meaningless ; and 
the same argument compels the acceptance of 
the existence of other attributes also in Brahma, 
such as omniscience, omnipotence, etc. 

66. (iii) The third brahmam of chapter IV 
of the hrihad d,rat}yaka begins with the words 
‘ There are two forms of Brahma It then 
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escribes the whole universe consisting of the 
gross and the subtle as His form; it states a 
particular colour for Him and concludes with 
the teaching ‘ not so ; not so ; for there is no 
other than that . Here all the forms of Brahma 
described are referred to by the word iti (so), 
and they are denied. Is it not so? Beply. 
After stating certain things as the attributes of 
Brahma, things that are not known by other 
means as His attributes, will ihQ upanishad 
deny the very same as attributes ? Among the 
things mentioned some are no doubt known by 
other means; but their being attributes of 
Brahma was never known. Other things are 
not known either in their svarupa or in their 


connection with Him. The statement is not 
therefore a repetition of what was previously 
known, and their denial is inappropriate. The 
text must therefore be understood as denying 
that Brahma is merely what has been stated. 
Certain attributes of Him were stated. The 
text says ‘ Do not think that He is merely as 
described. -A limitation is implied by the 
foregoing description, and this is referred to 
by the word iti (so), and is denied. Further 
after the denial certain other attributes of 


BRAHMA 

are stated. Hence the expression 
not so ’ must mean ‘ Not merely this 
67. Hence Brahma is free from all imper¬ 
fections, and is the seat of all noble qualities. 
This is known as ubhaya Ungam (two-fold marks). 
Of these qualities six are known as shd.(igunya. 
They are jnUna, bala, aisvarya, vlrya, saJcti and 
tejas. JncLna is the capacity to know ; hala is 
the capacity to support; aisvarya is the capa¬ 
city to control; vlrya is freedom from fatigue 
by knowing, supporting or controlling ; sakti is 
the capacity to do what others cannot; and 
tejas is the power to overcome others, and not 
being overcome by them. These six qualities 
are found in full measure in Brahma. For He 
can see all things at the same moment by 
sense perception ; and He has this power, not 
as a gift from another. He supports the whole 
world and controls it. To Him this is mere 
play and causes no fatigue. His sakti and tejas 
are unquestioned. Here is the authority for 
these statements: 

(i) His capacity is heard to be superior ; to be 
of many kinds, and to pertain to His 
nature ; so also His power to know, to sup¬ 
port, and to create and destroy (soeta., VI- 
8); (ii) He knows everything and every 
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attribute of every thing I-l-lO) ; 

(iii) By the unobstructed command of that 
Akshara, Gargi 1 the sun and the moon 
stand supported ibrihad., V-8-8); (iv) He 
has everyone in His grip; He controls 
everyone; He is the lord of everyone 
{brihad., VI.4-22); (v) The highest Brahma 
is an all-pervading purusha free from any 
change; blue mixed with yellow ; with very | 
superior vlrya; with dissimilar eyes. Pros¬ 
tration before this Being, who appears in 
every form {ndra, anu., 12) ; (vi) Vishpu, the 
protector, who cannot be injured by any one, 
walked three steps; by that means He 
made the steady performance of dharma 
possible (sama veda, uttarU grantha, 18-2). 



The possession of jnsna is shown by the 
second text; of bala by the first text; of 
aisvarya by the fourth text; and of saUi by 
the first text, which shows also that these 
qualities belong to Brahma by nature. The 
fifth text shows that His vlrya is very superior. 
The original has the term urdhva retam, which 
the commentary explains as shown in the 
translation. The possession of tejas is indicated 
by the sixth text, which has the term adSLbhya, 
which means one that is incapable of being 
injured by any one; and this is tejas. The 
vishiiu purana very clearly states the possession 
of the six qualities : 
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,e word bhagavUn connotes one that has 
full measure the six qualities— jnuna, sakti, 
bala, aisuarya, vlrya and tejas, without 
undesirable qualities. Thus, the noble word 
bhagavun denotes Vasudeva, the highest 
Brahma ; it does not denote any one else. 
This word both by its etymology and by 
well-established usage denotes Him in its 
primary sense; others indeed are denoted 
by it in a secondary sense (VI-5-76, 77 
and 79). 



The words ‘ without undesirable qualities ’ 
express the meaning of the last syllable an in 
the word bhagavUn ; an is na, the particle denot¬ 
ing negation. This word is said to be noble, 
as it conveys this great truth.. 

68. If Brahma had these qualities only, 
we should be afraid to approach Him ; for He 
rewards or punishes according to the karma of 
each. This means that for good deeds the doer 
is rewarded ; if it be a small deed, the reward 
is little; if it be a great deed, the reward is 
large. For bad deeds the doer is punished. The 
punishment is little, if the deed be a small one; 
and it is large, if the deed be great. We have 
disobeyed Him in numberless lives, identifying 
ourselves with our bodies, and not even recog¬ 
nising His existence. We have thus made 
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ourselves liable to very heavy punishment. 
Brahma possesses another set of qualities, that 
gives us courage. Of these the foremost is 
mercy {dayd,, kripd,, or karw/ja), Brahma is un¬ 
able to see us suffer. During cosmic rest 
(pralaya) the jivas have no bodies or senses; 
and as their attribute jncLna works through the 
senses, they are unconscious, and are like 
matter. Pitying this condition of the jivas, 
He creates the world and gives them bodies 
and senses, and with them the power to utilise 
them. Through the four-faced Being and 
great rishis He spreads the knowledge of the 
teaching contained in the veda in the world, so 
that the jivas may adopt the means by which 
He may be reached. When this teaching 
happens to be forgotten by lapse of time, He 
comes down into the world and renews it. 
This will be evident from the following quota¬ 
tion from the bhagavad gltd .: 


This imperishable yoga I taught to Vivasvan ; 
Vivasoan to Manu ; Manu to Ikshvaku. 
Thus handed down along the line of 
teachers, the king-sages knew this yoga ; 
but by great efflux of time, this yoga has 
been lost to the world. What I have taught 
you now is that ancient yoga (IV-1, 2 
and 3). 
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Ajoga referred to is karma yoga ; and it 
is said to be imperishable, as it never fails to 
yield its fruit. It has been lost owing to the 
inability of those that received the instruction 
from time to time. Next, if a person meditates 
on Brahma with love, when the meditation has 
become continuous and vivid, He cancels the 
meditator’s past karmas. This means that He 
wills not to give him their fruits. This is 
stated: 

As the cotton of the ishlka plant thrown 
into a fire is burnt up, in the same way 
all his karmas are burnt up ichando., 
V-24-3). 



This is a very merciful dispensation. If a 
jiva had to expend his karmas by the experi¬ 
encing of their fruits, he could never be releas¬ 
ed from them. For the experiencing of the 
fruits the taking up of a body is needed ; and 
in that body fresh karinas are done from the 
tendencies (vdsanci), which have been formed. 
Nor can the karmas be expended by experienc¬ 
ing their fruits; for the time to come will not 
be sufficient for the purpose. To cancel karmas 
by penance (prayaschitta) is equally impossible, 
as the doing of fresh karmas cannot be avoided, 
while the penance is being done. 

7 
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69. In these ways Brahma shows His 
mercy. This is common to all jivas ; for being 
the ruler of the worlds, He must be impartial. 
He does not therefore interfere with particular 
individuals, but watches for an excuse for 
doing so. This excuse is afforded, when a good 
deed is done without the doer’s knowing it, or 
without his intending to do it, though he is 
aware that it must happen. Thus, when a 
person irrigates his rice-field, if a tulasi plant 
happens to receive the water, Brahma counts 
it as a good deed, though the person is not 
aware of the existence of the tulasi plant. If 
he be aware of its existence, he may not 
intend that it should be irrigated, though he 
knows that this must happen. In the former- 
case the good deed is known as yd,dricchika, 
and in the latter as prd,sangika. 

70. Another quality of Brahma is love 
(vatsalya). He loves all jivas ; for it is 
said: 


He is the goal of all, and the well-wisher of 
all isveta.. III). 

This means: Because He loves all. He is a 
fruit that should be reached. He shows His 
love in several ways. If one wishes to be ever 


misT^^ 



BRAHMA 




[im, and meditates on Him, He himself 
helps the meditator. This is stated: 


To those that wish to be ever with Me, 
and meditate on Me, I give with love that 
buddhi, with which they will reach Me. 
To favour them, I remain as the subject of 
their thought, and with the bright lamp 
of knowledge, I destroy the darkness born 
of past karma (bhagavad gUa,X.-10 and 11). 

The buddhi referred to is seeing Brahma 
vividly as by sense perception. The bright 
lamp of knowledge is knowledge of Brahma 
and of His noble qualities. The darkness 
that is destroyed by this is yearning to¬ 
wards sense objects. This was no doubt 
destroyed before meditation was begun; but 
something of it remains in a subtle form, and 
this is now destroyed. Next, when a person, 
who loves Him for Himself, is injured by 
another. He cannot bear to see it. He, of 
His own motion and without an appeal from 
the beloved, interferes and punishes the 
offender. This was seen in the case of 
Prahlada. His father, Hirar}yakasipu tried to 
kill the son in various ways; but Prahldda 
bore them all, and never breathed a word of 
complaint. Yet Brahma, unable to see His 
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beloved suffer, appeared in the form of half- 


man and half-lion and tilled Hiranyakasipu. 
One may see this in the world. A cultivator 
out of love for the crops that he grows pulls up 
the weeds, that impede their growth. Next, 
when those that love Him become conceited. 
He corrects them. This is stated in the 
kena upanishad. 


The devas overcame the asuras with the 
help of Brahma ; but becoming conceited, 
they thought This victory is due to our¬ 
selves’. Knowing this, Brahma appeared 
before them in the form of an yaksha. 
They did not know ‘Who is this yaksha ’. 
They said to Agni^ ‘ jutavedah 1 Find out 
who this yaksha is ’ He agreed, and going 
up to Him, asked ‘ Who art thou ? ’ The 
yaksha replied ‘ I am agni ; I am jata-^ 
vedas.^ He aked Agni ‘ What is your 
sakti.' Agni replied ‘ I can burn all that 
is on earth.’ The yaksha placed a piece 
of straw before him, and said Burn this.’ 
^gni approached it with all speed, but was 
not able to burn it. He returned from the 
yaksha^ and informed the devas ‘ I was un¬ 
able to know who the yaksha is % Then 
the devas said to Vuyu, ‘ Vayu ! Find out 
who this yaksha is He agreed, and 
going up to the yaksha, asked ‘ Who art 
thou.’ The yaksha replied ‘ I am vayu ; I 
am matarisvan' He asked Vayu ‘ What 
is your sakti' Vaiju. replied ‘ I can carry 
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away all that is on earth*’ The yakd 
placed a piece of straw before him, and 
said ‘ carry this away.’ Vuyu approached it 
with all speed, but was not able to carry it 
away. FaywReturned from the yaksha, and 
informed the devas ‘ I was unable to know 
who this yaksha is.’ Then the devas said 
to Indra, ‘ Maghavan, find out who this 
yaksha is.’ He agreed, and approached the 
yaksha, who went out of his sight- Just then 
Uma, the daughter of Himavan, appear¬ 
ed shining with many ornaments. Indra 
went to her and asked ‘ Who is this yaksha! 
She replied ‘ He is Brahma ; this victory 
having come through Brahma, you receive 
respect.’ From this teaching Indra knew 
that the yaksha was Brahma (3 and 4). 


Readers of l^rl Bhagavatam know how in 
the avatara as Bn Krishna, Brahma took the 
conceit out of Indra, by persuading the 
shepherds not to make the annual offering to 
Indra, but to make it to the govardhana hill, 
how Indra incensed at this, sent heavy and 
continuous rain for seven days, and how Bn 
Krishna protected them from the rain by 
holding the govardhana hill over them. 
Brahma shows His love in still another way. 
When one, that loves Him, is guilty of a 
misdeed, and He has to punish him, the punish¬ 
ment is light. For an offence that deserves 
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e cutting off of his head with a sword, He 
scratches him with a thorn. This may be seen 
in the world also. A mother merely chides 
her son for an offence, which she will not 
tolerate in another. Brahma loves like the 
mother; but the mother’s love is limited to 
one life; the love of Brahma has no such 
limitation. 


71. A third quality of Brahma is accessi¬ 
bility (saulabhya). In His svarupa He cannot 
be reached by jivas. For their sake He 
appears in a very beautiful form in the place 
known as the highest heaven. This benefit is 
reaped by the jivas that have become free, 
and by the jivas, that were never bound by 
karma and that are known as nityas. For the 
sake of the devas He appears in the middle of 
the milk ocean ; for the sake of the yogis 
(those that meditate on Him) He appears in 
the sun’s orb. Even this is not to His satis¬ 
faction ; he comes and abides, in the heart of 
every man and every woman. This is stated : 


The lord of ali prajUs (beings) greater than 
the great, dwells in the shoreless ocean, in 
the middle of the world, over nSka (the 
place of unalloyed bliss), and within the 
heart of men. He has entered the 
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luminous object with His light (nara-, I-l); 
(ii) Now, that golden Purusha, who is seen 
within the sun, with golden beard, with 
golden hair, and golden in every part of the 
body up to the tip of his nails. His eyes 
are like the lotus flower newly-opened to 
the sun’s rays (chUndo., 1-6-6 and 7); (iii) 
Purusha, the controller of the past and the 
future, dwells in the middle of the 
meditator’s body in a form of the size of 
the thumb. Hence He does not shrink 
(from the faults of the body) ikatka., 
IV-12). 

The first verse refers to all the places 
stated. Naka is the highest heaven ; it is so 


called, as there is pure bliss (kam) in it. The 
shoreless ocean is the milk ocean, to which 
reference is made in the purO.v.as. The middle 
of the world is the intermediate world, in 
which the sun moves about; reference is made 
to the sun’s orb. This is clear from the 
second text. His being present in the heart of 


every person is stated clearly in the third text. 
It is added that He does not shrink from the 
body, which is made up of bones, flesh and 
blood and covered with a soft skin to conceal 


its ugliness. He is like a father, who plunges 
into a sewage pit, into which a dear child has 
fallen. The highest degree of accessibility is 


misT/ff, 



ELEMENTS OF VEDIC RELIGION 




own, when he responds to the call of earnest 
souls, and is present in images made by them 
in a form of the same size as the images. This 
appears from the following verse of the 
bhagavad gitcL. ■ 


In whatever form men wish to see Me, in the 
same form do I appear before them 
(lV-11). 


72. The fourth quality of Brahma is the 
quality of mixing intimately with inferior 
beings, as if He were one of them. This is 
known as sausilya, and can evidently be 
exhibited only in avatUras. It was shown 
when as l^rl Rama He dwelt with monkeys 
and rakshasas, and when as l^rl Krishna He 
played with shepherd boys and girls. 

73. One more quality of Brahma is 
generosity. As stated in the text ‘ He is bliss ; 
for on reaching this bliss, one becomes 
blissful ... He alone makes one blissful ’ 
(ana., VII-1), He confers on freed jivas the 
bliss of enjoying Himself and His noble 
qualities. There can be no higher gift than 
this ; and the persons, that receive this gift, for 
numberless world-ages did not recognise His 
very existence, and ran after very inferior 
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; and the means by which they now 
reach Him is not' commensurate with the 
greatness of the gift. Yet He does not mind 
these. This generosity is known as gambirya, 
the quality of not minding the unfitness of the 
person that receives a gift, and the greatness 
of the gift itself. Even after He gives himself 
and His possessions to those that love Him, he 
feels that He is a debtor. This quality is 
known as audarya. 

74. Wlien it is known that Brahma possesses 
the qualities described in paras 68 to 73, one 
will approach Him with boldness. He will do 
so with great eagerness, when He knows that 
He is the lord of both the worlds (ublmya vibhuti 
natha). Of them one is this world of matter with 
the three gunas. It is known as Uld, vibhuti ; for 
it affords amusement to SraAma by its evolu¬ 
tion, continued existence and dissolution. The 
other is known as niUja vibhuti. Its existence 
is shown by the following text: 

Now, that Fire, which shines beyond this 
heaven, above this universe, in worlds with¬ 
out a superior world (chando., III-13-7). 

The original has two expressions meaning 
‘above all’ (sarva) and ‘above all’ (w'sm). 
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e term visva being used in another place to 
denote the world of diversity, the term sarva 
should be taken to denote the great elements, 
that surround it on all sides. The two expressions 
therefore denote this world of matter with the 
three gurias. This interpretation is confirmed 
hy the expression ‘ in worlds without a superior 
world ’; it can apply to the highest heaven 
only, and the fire that dwells therein is the 
highest Atma. This world is known as nitya 
vibhuti, as it does not undergo changes brought 
about by time. Here a flower quickly fades, 
and a fruit soon becomes rotten. In the other 
world objects remain as they are, unless the 
highest AtmcL or one of the dwellers therein 
wills otherwise. This appears from the 
following text: 

All beings form one of His feet; the immortal 
three feet are in heaven (chando., III-12-6). 


The term ‘ beings ’ refers to jivas dwelling in 
this world in material vehicles. The ‘ three 
feet’ are objects of enjoyment, places of 
-enjoyment and instruments of enjoyment. 
These are immortal, i.e., not subject to change. 
The matter of that world shows itself, and is 
"therefore said to be jnana. We are not able to 
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see the jivas around us in spite of their being 
jnd,na. The matter conduces to pure bliss ; for 
the world is denoted on this account by the word 
nUkam ; kam means bliss; akam is the reverse; and 
v^kam means a place in which akam is not found. 
This matter has satva as its only quality ; and 
it is therefore said to be suddha satva. In this 
world the satva quality is mixed with rajas and 


tamas ; and as stated in para 22 supra the 
matter gives rise to desire and hate, and to 
the attendant feelings—anger, fear and un¬ 
willingness to part with property. It also 
brings about misperception, sloth and sleep. 
In the other world, the matter being marked 
by satva alone, the dwellers therein see things 
ns they are, and enjoy bliss without the ad¬ 
mixture of undesirable elements. This is 
stated: 


Wise men ever perceive that highest place of 
Viahiju, as the eye moving in the sky sees 
clearly (owing to the absence of obstacles). 
Wise men brighten that highest place of 
Vishvu, praising and never going to sleep 
isuma veda, uttarU grantha, 18-2). 

The kaushitaki upanishad, in describing the 
lourney of the freed jiva to the highest heaven. 
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refers to a tank named ara, to a tree named I 
Ulya, to a city named apard.jita, and to a palace , 
named vibhu pramita. We may take these to , 
represent other things also. $ri BhashyakUra j 
in the vaikuritha gadya accordingly refers to 
gardens in that world, in which flowers with 
various colours and smells have fallen all 
around on the ground, are falling or remain on 
the trees ; to pleasure—hillocks, which, though 
ever enjoyed, yet create wonder as if they were 
new; to places filled with parrots, sa7'ikas, 
peacocks, nightingales and other birds with | 
sweet sounds ; to tanks with pure, sweet water , 
and with flights of steps paved with precious j 
stones, pearls and coral; to pleasure grounds 
that fill with delight those that enter them with 
numberless objects of pleasure ; to beds made 
here and there of flowers ; to swarms of bees 
elated with the drinking of honey drops from 
various flowers, and humming sweetly ; and 
to gentle breezes laden with the fine smell of j 
sandal, agaru, karpure and flowers. There can j 
be no comparison between the two worlds. This 
one is full of suffering ; that other is full of bliss. 

75. The svarupa of Brahma, His qualities 
and the nitya vibhuti have been described. He 
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in the highest heaven in a very beauti¬ 
ful figure for the enjoyment of those that serve 
Him there. This is stated : 


‘^L 


(i) I know this, viz., meditating here on that 
great Purusha alone, who shines like the 
sun, and who is far removed from tavnas, 
one becomes immortal i?veta) ; (ii) All 
moments came forth from the ^Purusha 
with the brilliance of lightning {nura., 1-8). 

These texts show that Brahma has a figure ; 
if it were not so, the reference to shining and 
brilliance would be meaningless. The first text 
shows also that the figure is not made of matter 
of this world; for it is in a place, which is 
removed from tamas or subtle matter. It is 
made of suddha satva, the matter of the 7iitya 
vibhuti. It therefore shines like the sun, and 
has the brilliance of lightning. Its beauty 
(beauty of the parts and beauty of the whole), 
its smell and its softness are par GxccllcncB. It 
is ever young ; that is, it never becomes old. 
See the text : 


He has a brilliant figure; . . . all desir¬ 

able smells and tastes are found in Him 
(chando., III-14-2). 

This text may be taken to represent the 
other particulars about His figure. This is 
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known as para rwpa ; and Brahma in this 
figure is known as Vasudeva. A second variety 
of figures is known as vyuha. There are three 
vyuhas — Sankarshana, Pradyumna and Ani- 
ruddha ; and though they possess all the six 
qualities beginning with jnana, each exhibits 
two qualities in particular; the first exhibits 
jyana and bala ; the second aisvarya and vlrya ; 
and the third sakti and tejas. The function of 
the first is to destroy the world in the end ; of 
the second to create it; and of the third to 
sustain it. This division into three forms, and 
the division of qualities and functions are 
stated in the pancharcLtra agama, of which the 
author is Narctyaya Himself. Reference is 
made to the vyuha figures in the following 
text: 


The devas meditated on the highest AtmU 
appearing in three forms, praised by those 
that praise, and enjoyable like cow’s ghee. 
Of them Indra meditated on one figure ; the 
sun on another figure ; the others meditat¬ 
ed OH the third figure; figures that had 
come forth from Vasudeva and are enjoy¬ 
able like svadhU {ndra., 10-18). 

The commentator explains that the three 
figures are the three vyuhas. The third variety 
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of the figures, in which the highest 
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Atrm appears from time to time for the help¬ 
ing of the world. Reference is made to two of 
these in the following texts : 


(I) You have been raised (from the ocean) by 
Krishna in the form of a boar with a hun¬ 
dred hands (nSru., 1-28) ; (II) See the actions 
of Vishnu, by which house-holders have 
been enabled to do their agnihotra, Vishyu 
the chief friend of Indra {sama veda, 
uttara grantha, 18-2). 

The first text refers to the raising of land 
after submergences in the ocean. This was 
effected by the highest Atmd, in the form of a 
boar (varSJia). The second text refers to the 
<ivatg,ra as vcimana, in which the highest Atmd, 
appeared before Bali, king of the asuras, in 
the form of a dwarf, and begged for so much 
^and as could be measured by him in three 
steps. This being granted, He measured the 
^hole of the earth as one step, the heaven as 
the second, and Bali's head as the third. These 
(^vataras are fully described in the purdnas. 
Indications of other vibhava avatdras may be 
found, if the veda be carefully examined. The 
next variety consists of the forms, in which the 
highest Atmd appears in the hearts of men. 
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This is shown by the texts quoted in para 71. 
The heart of man being of the size of his 
thumb, the figure of the highest is said 

to be of the same size. The taittirlija explains 
how He abides in the heart. It refers to the 
heart and to a large fire in its middle, which 
hy the description given appears to be the fire 
in the stomach {jathara agni), and then states : 

In the middle of it there is a light, that is 
subtle, with its top pointing upwards. It 
shines like a streak of lightning with a 
blue rain-cloud in its middle ; it is thin like 
the end of the nlvara (a kind of grain), is 
of yellow colour and is peerless. In the 
middle of this light the highest Atma abides 
(nara., anu., II). 

The last variety consists of the forms in 
which He appears in images at the request of 
those that love Him. The first variety is known 
as para ; the second as vyuha ; the third as 
vibhava ; the fourth as hcLrda ; and the last as 
archBL. All the varieties other than the first 
are made by taking a little from the para 
rupa ; and they are therefore different from 
bodies made of the matter of this wmrld. 

76. Now, who is the highest AtmH describ¬ 
ed in the preceding paras ? The veda uses 
general terms like sat, anandamaya, akasa. 
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prana, jyotis, brahma, akshara, vaisvanara, 
atma and the like. Sat means that the 
existence of which is known from a source 
of knowledge; anandamaya is one full of 
dnanda or bliss ; dkasa is what shines or makes 
others shine; praiia is what makes one 
breathe; ji/otis is fire or light; brahma is 
what is great in its substance or in its attri¬ 
butes ; akshara is what is imperishable ; vais¬ 
vanara is one that leads all; and atma is one 
that pervades a thing and controls it. The 
particular being, that is described by these 
terms, should be ascertained. The eleventh 
anuvaka of narayatia has for its special purpose 
the teaching as to who is the highest Atma ; 
and it should be followed in understanding 
other vedic texts. In the purva mlmamsa there 
is the injunction—‘ He makes the offering with 
a juhu.' It only mentions the instrument for 
making the offering, but not the wood of which 
it should be made. This is done by another 
text ‘ He whose juhii is made of part}a wood,’ 


and the first text is understood with reference 
to the second. Similarly, certain texts mention 
various devatas as objects to be meditated on ; 

and this is their only purpose. Who these 
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devatoLs are must be ascertained from the texts, 
which have no purpose other than to deter¬ 
mine the nature of those devatas ; and it is the 
anuvdka referred to ; and it shows that these 
devatcLs are NarUya’n.a, who is their dtmd. fie 
it is that should be meditated on in the form 
of those devatas. The texts are : 


The being stated to be the highest Brahma is 
NurUyarjta ; the highest tatoa is NarUyaya ; 
the highest jyotis (fire) is Narayaya. 

See the following text from the mahopani- 
shad. It begins with the statement—‘ NarUyana 
alone was ; no Brahma, ; no Isana. It goes on to 
state that He found no pleasure in being alone, 
etc. The subala upanishad begins with these 
words— 

Narayaya is a dweller in the highest heaven, 
has a shining body, and is one, i.e., has no 
equal or superior. The eye and what is to 
be seen are Naruyaya ; the ear and what is 
to be heard are NarUyaya. 

It then goes on thus. 

He remains within (man’s) body in the heart; 
He is unborn ; one, without an equal 
or superior; eternal; He whose body earth 
is ; who moves about in earth ; whom the 
earth does not know; whose body water is ; 
. . . whose body mrityu (subtle matter) 
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is; who moves about in mrityu ; whom 
mrityu does not know ; He, the inner ruler 
of all beings, is free from karma ; dwells in 
the highest heaven ; has a shining body ; 
has no equal or superior. He is NarUyaija. 

The highest Atmd. has thus been shown 


to be Nd,rg,yana. He does not govern the world 
alone. The Being known as ^ri or Mahd, 
Lakshml also controls the world with Him. 
Her existence is stated in the text: 


That one with suadha breathed, but with¬ 
out air; 

The term svadha is explained as denoting i$ri 
in the vishtiu purana ; Indra addressing her 
observes: 


Creator of the world ; you are siddhi (fruit 
sought); you are svadha ; you are svdha ; 
you are sudhu (nectar) (1-9-119) (l). 


(1) The full text is— mi'ityu (death) did not 
exist; exemption from death was not; knowledge 
of night or of day was not. That one with 
svadha breathed, but without air ; none whatever 
was other than He and greater than He irik veda, 
I ashfaka 8, mm II, sukta I). This describes the state 
of cosmic rest (pralaya). As all jivas were with- 
I bodies, there was no work for mrityu to do 

the deuata in charge of death ; and he therefore 
disappeared. This did not lead to exemption 
from death ; for there was no embodied jiva. then. 
There was no sun to divide time into day and 
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Further on she is stated to be the yielder of 
the fruit, viz.^ release from bondage {Ibid.y 
120). Another text of the veda states her to 
be the controller (isana) (1) of this world 
{yajur, kanda, IV-4'). She is thus said to be the 
creator of the world, its controller and the 
yielder of moksha, and these are the functions 
of an all-Ruler. Hence both Narayana and 
form the highest devata for us, as Agni 
and Soma together form a single devata for an 
offering (para 6). As they are bound by 
mutual love, that can in no way be weakened, 
the disadvantages of divided control do not 
appear. Each of them possesses all qualities ; 


night. What existed was Brahma with svadha, 
Sayana, the commentator, takes the etymological 
meaning of the word svadha, which is what is 
placed on oneself. He understands that this is 
maya \ but as the theory that Brahma has mUya, 
^.e., avidyd, is untenable, this interpretation 
should be rejected. We accept the derivation; 
and what is placed on Brahma is Sri ; for she 
dwells on His breast. 

(1) The full text is—may Aditi, the supporter 
of heaven, the supporter of earth, the controller 
(l^ana) of this world, the wife of Vishrju, the 
pervader of the world, the yielder of food, the 
possessor of good aisvarya yield us happiness, 
who are on her lap {yajur,, IV-4-12). 
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ay agreement between them, NarUyana 
exhibits the qualities pertaining to a father, 
and ^rl exhibits the qualities pertaining to a 
mother. 'We,jivas, exist to serve them both ; we 
must appeal to both to release us ; and we shall 
have to serve both, when we attain release. 
Neither is our daivam without the other. 

78. We may conclude this section with a 
quotation from the i^rl Bhashyam comparing our 
relation to the highest Atma with the relation 


of a young ^prince to his father, emperor: 

A young prince, intent on his play, gets out 
of the palace, loses his way, and is given 
up as lost by the king. Being of too 
tender an age to know his parentage, he is 
brought up by a good bruhmaija, and is 
taught the veda. He is sixteen years old, is 
a fine-looking boy, and is full of all estimable 
qualities. If some good man tells him Your 
father is the lord of all the country, and is 
full of all estimable qualities, and lives in 
a great palace, anxious to see you, his 
long-lost son,’ he is extremely pleased, and 
cries out ‘ My father lives ; he is full of 
every kind of wealth.’ The king too is 
equally pleased, and makes efforts to get 
his son back; and in due course they 
become re-united,’ 

We are the sons of the highest AtmU ; like 
the prince intent on play, we are engrossed in 


'‘misr/fy 



ELEMENTS OF VEDIC RELIGION 




^nsual enjoyment. As the prince gets out of the 
palace, we are outside the presence of our 
Father; and are not in the highest heaven. 
As he loses his way, we do not know the 
means, by which we may reach Him. Like 
the good brahmana, who brings up the prince, 
an adwirya comes, and teaches us the veda, and 
makes us qualified to receive instruction about 
the highest Atmd,. Like the good man 
revealing the prince’s parentage, an ctchQrya 
tells us that we are not the bodies, for which 
we mistake ourselves, and that we are the 
servants of the highest Atma. If we have done 
good karma, we shall be pleased, and will long 
to go to Him. As the king is anxious to see 
his long-lost son, so is our Father anxious to 
get us into the highest heaven. There is one 
point of difference. The king does not know 
where the prince was ; our Father knows all 
about us; but being the ruler of all, and 
having on this account to be impartial. He 
awaits some effort on our part, and then 
finding an excuse, He helps us in the way 
pointed out in para 69; and we are in due 
course united to Him in the highest heaven. 
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79. How are we to reach the highest Atma, 
we, who do not know ourselves, and are 
running after sense objects. The first thing to 
do is to go to a guru (teacher). What the guru 
will do is stated : 

If a person’s eyes be bandaged, and he be 
brought from the gandhara country, and 
left in a lonely place, he will turn to the 
east, or to the south, or will look down, and 
cry * I have been brought with my eyes 
bandaged. I have been left here with my 
eyes bandaged.’ If some good man 
removes the bandage and says The 
gandhara country is in this direction •, go 
in this direction ’ the person will go from 
village to village, making enquiries, if he 
be clever and does not forget what he is 
told, and will reach the gundhUra country 
eventually. Similarly one, that goes to a 
gurii^ will meditate (on the instruction 
imparted to him) ichando,, VI-14-1 and 2). 

Our eyes are bandaged ; we have wandered far 
from the highest Atma, and are plunged in 
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samsara. The person described cries about his 
present condition; but we do not see how 
ignorant and miserable we are, and do not cry 
for help. As a good man takes off his bandage, 
our guru, if we go to him, will teach us what 
we are in our nature, will create a disgust for 
worldly objects, create a longing to reach 
the highest AtmU,, and will show us the way to 
reach Him. 

80. The veda states the kind of guru to 
whom we should go. 


He should approach a teacher only, who 
knows the vedanta, and who sees Brahma 
in meditation, taking fuel in his hands 
{muTjdU; 1 - 2 - 12 ). 

This is repeated in the bhagavad gita. 

Obtain this jnana by prostration, by service, 
and by questioning. Those, that possess 
jnana, and have had realisation of the tatva, 
will teach you jnana (lV-34). 

These texts show that jnd,na should be obtain¬ 
ed only from a guru ; for this alone will be well 
impressed on the mind. This is also stated 
One named Satyakama went to a teacher for 
instruction. After ascertaining that he was a 
brdhma 7 }a, the teacher did the upanayava 
ceremony, and sent him to a jungle with four 
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lean and weak cows, with the direction 


that he should not return till the number bad 
risen to a thousand. The disciple remained 
there for many years, till this condition was 
fulfilled. Then four devatus appeared before 
him in the form of a bull, of the fire that he 
served, of a swan and of a water-bird, and 
taught him meditation on Brahma as having 
four feet, each foot consisting of four parts. 
When he returned, he told his teacher what 


had happened, and requested him to teach 


him, if he pleased ; for— 


The vidyU known from a teacher alone is the 
best Ichando, IV-9-3). 

In these days we may not find a guru, that 
meditates on Brahma and has realisation. As 
the next best, we should go to one, who firmly 
believes that he is other than his body and the 
senses; who therefore does not get angry, 
when he is insulted ; who is merciful to every 
one, making no distinction between those in 
any way connected with himself, and those 
that are not; who reports every action to the 
highest Atrm present in his heart; and who 
sincerely repents for any lapses that may 
occur. 
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81. The guru will first remove the bandage 
from the disciple’s eyes. At present he believes 
that he is his body, that he does not depend 
upon the highest Atmcl, and that he exists for 
himself or for his family. This thought is 
known as ahamkara. The guru will remove 
this, and will make him learn (i) that he is 
other than his body, the senses and pram ; 
that he lives in the body, as one dwells in a 
house, and that he uses the senses as his instru¬ 
ments for enjoyment; (ii) that he is control¬ 
led by the highest Atmcl, as the bull yoked to a 
cart is led by the driver; (hi) that he is His 
property and exists for His sake; and (iv) that 
when he enjoys a pleasure, he does so in order 
that He may be pleased. Next, the guru will 
show the unworthy nature of the fruits enjoy¬ 


ed in this world and in heaven, drawing his 
attenion to the faults that attend upon such 
enjoyment (See end of para 56 supra). Liastly, 
he will create a longing in him to reach the 
highest Atma by describing His svariipa, His 
freedom from imperfections, the noble qualities 
that He possesses, the nature of the highest 
heaven, the various figures in which He 
appears, and His doings for the helping of the 
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The disciple will thus acquire jnUna 
:nowledge of himself and of the highest AtmU),. 
virakti (desirelessness) and hhakti (love for the 
highest Atmd). He then becomes qualified for 
the next step—meditation on the highest Atma^ 
known as Brahma vidya,. 

82. Brahma vidya is continuous, vivid and 
loving meditation on Brahma. This is enjoined 
in the following texts: 


(1) One that meditates (vid) on Brahma attains 
the highest {ana, I-l); (2) Atma, dear,, 
should be seen, be heard about, be thought 
about, be meditated on (brihad, IV-4-5) ; (.3) 
if the mind be pure, continuous, unbroken 
idhruvU.) meditation will come ; if medita¬ 
tion be continuous and unbroken, release 
from all knots iavidyu, desire, hate and the 
like) will follow {chando., VII-26-2); (4) The 
knot in the heart is cut; all doubts are 
solved ; and all his karmas are destroyed, 
when He, the greatest among the great, is 
seen imuyda., II-2-9). 

All these texts point out the means to release, 
S'Bd therefore give the same teaching. It was 
pointed out in para 64 supra that when a 
general term and a particular term are used 
on the same subject, the former should be 
understood as denoting what is denoted by 
the latter. Applying this principle, we should 
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take the general word vid in the first text to 
mean meditation, which is referred to in the 
second text. This also is a general term ; for 
meditation may be continuous and unbroken, 
or not. In the light of the third text, the in¬ 
tention appears to be that the meditation 
should be continuous and unbroken, like a 
stream of oil poured from a cup. This con¬ 
tinuous meditation may be vivid like percep¬ 
tion by the eye or not. It is also a general 
term; and taking the third and fourth texts 
together, the meditation that leads to release 


should be held to be continuous and vivid 
meditation. And it should be loving m-edi- 
tation also. This is stated: 

This Atma cannot be reached by mere think¬ 
ing, by mere meditation, by mere hearing 
many terms. Whomsoever He chooses, 
by him alone is He reached ; to Him He 
reveals his figure (katha., 11-23). 

One, that is chosen by the highest Atmd,, is 
he who is dearest to Him; and he, that is 


dearest to Him, is one that loves Him most. 
Hence the love, which the meditator has for 
the highest AtmS,, creates a love in Him for the 
meditator, which becomes the means of his 
reaching Him. 





BEAHMA VIDYA 

When one does Brahma vidya, he 
should meditate on the following; (1) on 
Brahma with the five qualities, without which 
no conception of Him can be formed. They 
are being satya (unchanging), jruina (showing 
himself), ananta (without limitations), Unanda 
(bliss), and amala (without imperfections); (2) 
on Brahma as possessing certain qualities, which 
are specially mentioned in connection with 
the vidya. In the dahara vidya described in 
chandogya, chapter VIII, eight qualities are so 
mentioned ; and they are freedom from karma, 
freedom from old age, freedom from death, 
freedom from grief, freedom from hunger; free¬ 
dom from thirst, possession of unchanging 
objects of desire and possession of an unfailing 
will. The meditation should be ‘ Brahma is 
free from karma ; Brahma is free from old age ; 
and so on In connection with each quality 
meditation on Brahma should be repeated. 
Though He is the seat of all the qualities, yet 
His aspect as invested with one quality is 
different from the aspect as invested with 
another quality. (3) On the meditator himself 
in an aspect to be attained, when he will 
become free; for only by meditating on 
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aspect that it will be attained. 


rule is: 


The 


What one meditates on in this world, that 
he becomes, when he departs from here 
(chtindo., III-14-1). 

(4) On the fact that all the meditator’s 
karma will be abandoned, when he leaves his 
last body, and that of them good deeds will go 
to his friends, and bad deeds to his enemies. 
This is stated: 


Then the meditator, shaking off good and 
bad deeds, and free from all touch of 
matter, attains the highest likeness to Him 
III-1-3); His sons take his pro¬ 
perty ; his friends his good deeds; his 
enemies his bad deeds (sUiyayana). 

(5) On the meditator’s reaching the highest 
Atma and attaining his own form. The mode 
of meditation is stated in the following text: 

Shaking off karma, as a horse shakes off the 
hair on its back, released from the body, 
as the moon is released from the mouth of 
ruhii (in an eclipse) and throwing off the 
body, I will reach the eternal Brahma- 
world, the purpose of my life having been 
attained {ckando., VIII-13-1). 

Items (4) and (5) should be combined as 
shown in this text; the omission of one or the 
other is condemned: 
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"Those that meditate only on the removal of 
obstacles iasambhuti) enter dense darkness ; 
those that find pleasure only on the attain¬ 
ment of their form {sambhut^) enter still 
denser darkness {IsU, verse 12). 


(6) And lastly on the path known as deva- 
ycina, by which the meditator will journey to 
the highest heaven. This is enjoined in a 
verse of the bhagavad gltcL : 


Knowing these paths, no yogi is deluded (at 
the time of departure). Therefore at all 
times meditate on the paths (VIIT-27). 


The two paths are the devaydna, and the 
path by which one of meritorious deeds goes to 
the heaven-world and returns. 

84. The next question is how meditation 
should be done. First, a place should be select¬ 
ed, in which no disturbance of any kind will 
happen. It is stated : 


Meditation should be done at a level place, 
that is pure, that is free from pebbles, fire 
and sand, free from sound, water, and the 
like. It should be such as will conduce 
to concentration of mind, and will not tire 
the eye. It may be a cave or a place not 
disturbed by wind (^veta., II-IO). 


‘ Pure ’—pure in itself, and not owned or 
controlled by impure persons, and not touched 


misr/f^ 



ILEMENTS OF VEDIC RELIGION 


•SL 


^By^mpure things. By the term ‘ water ’ refer¬ 
ence is made to tanks, wells, or streams, that 
are frequented by people. The original has 
the word asraya also, which means a building 
like a temple, at which people congregate. The 
reference to cave (guha) should not be under¬ 
stood as prescribing that place ; the intention 
is to suggest a retired place. This is stated in 
the hhagavad gltcL : 


Let the doer of karma yoga ever fix the mind 
in a state, at which realisation will take 
place, remaining by himself in a retired 
place (VI-10). 


‘ Ever’—every day at the time selected for yoga. 
‘ Retired place ’—not frequented by people and 
not disturbed by sounds from outside. Even in 
such a place the meditator should be alone, and 
not allow even a disciple to be present. Next 
the meditator should sit and do meditation ; 
standing or walking will cause fatigue, and 
lying down will bring on sleep. The bhagavad 
gltd states: ‘ Sitting on a seat ’ (VI-12); and 
describes what the seat should be: 


A firm seat, neither much raised, nor very 
low, and covered over with a cloth, deer¬ 
skin, and kusa grass (VI-11). 
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The seat should be covered with a cloth in 
order to make it soft; with a deer-skin over it 
to prevent crumpling and also for purity ; with 
kusa grass over all for purity, and for the 
predominance of the satva quality. The mode 
of sitting is next pointed out: 

Holding the body in such a way that the 
three parts (breast, neck and head) may be 
erect and straight {sveta,, II-8); Holding 
the body, head and neck straight; immov¬ 
able, and steady, and seeing the tip of the 
nose, so that the eyes may not wander 
(bhagavad glta. VI-13). 

Irnmovahle —without shaking of the body; 
steady —with a support for the back in order to 
prevent the fatigue that may result from 
holding the body erect and immovable. If the 
eyes be closed, outside objects will not be seen; 
but it may induce sleep. Hence the direction 
to see the tip of the nose. This will not be 
possible, when the mind is fixed on the object 
of meditation ; the intention is that the eyes 
should be so fixed on the tip of the nose, that 
nothing else may be seen. 

85. Having taken his seat in the manner 
pointed out, the meditator should withdraw 
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,e senses from outside objects and make them 
suspend their functions. The mind should be 
fixed on the object of meditation, and be 
prevented from wandering; and care should 
be, taken that no thought of anything else in¬ 
tervenes. The first point is known as pratya- 
hUra ; the second as dharand ,; and the last as 
dhyana. In this the mind rests on a figure of 
the highest AtmS .; for the mind at the outset 
needs something that it can grasp (asraya ); it 
is also pure (subha ); as it will remove the 
impurities of the meditator. Nothing else 
possesses both the qualities—being an Ssraya 
and subha. If the figure be dropped, and the 
meditation be on the svarupa alone, it is 
known as samddhi. These operations are thus 
enjoined : 


(i) Firmly placing the senses along with the 
mind in the heart (sveta., II-8)(h) A clever 
person should be wide awake and hold the 
mind on the object, as a clever driver leads 
a carriage yoked to a vicious horse {Ibid., 
II-9); (iii) When the five senses along with 
the mind remain without action, and buddhi 
does not work, that is said to be the high¬ 
est movement. This steady fixing of the 
senses is regarded as yoga {katha., VI-10 
and 11); (iv) Controlling the thinking faculty 
(bhagavad gltd, VI-10); (v) Making the mind 


Miwsr/fj, 


BEAHMA VIDYA 



§L 


one-pointed, controlling the functions of the 
mind and the senses (Ibid., 12). 


The senses go to the atma and are united with 
it, when the jiva is in deep sleep, and when he 
rises from the body in death. It is not clear 
whether they do so, when meditatoin is done. 
The first text should therefore be understood 
to mean merely that the senses should suspend 
their functions. This is stated in the third 
text. The mind thinks and wills. In the 
former capacity it is known as chitta, and in 
the latter as buddhi. The text therefore 
means that the five senses of perception should 
do no work, and that the mind should not 
think of anything else, and should cease to 
will. The senses and mind have been working 
in various ways ; as compared with them, the 
state described in the verse is the highest, as 
it leads to release. The second text gives the 
Warning that this work of holding the mind 
steadily on one thing is difficult, as the mind 
will wander ; as a vicious horse will take the 
carriage where it pleases, unless the driver be 
vigilant. 

86. This steady meditation on the highest 
Atma should be done day by day, till the 
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meditator departs for the highest heaven. 
This is stated: 

He should dwell in a pure place, recite his 
veda, direct his sons and disciples to do 
dharma, draw all his senses from every¬ 
thing other than the atmu, and do no in¬ 
jury to any being except when directed by 
the sastra. Living in this manner all his 
life, he reaches Brahma-'f^orld., and does 
not return (to samsara) ichando., VIII-15-1). 


The recitation of the veda should be undei’stood 
to represent all the other duties of the 
meditator’s stage of life. Though the text 
does not mention meditation, the reference to 
the duties of his position should be taken to 
represent meditation, as they are done to help 
it to grow. 

87. Meditations on the highest Atma has 
been described. Let us consider what help it 
needs. As a horse takes its rider to his 
destination, when it is provided with a harness, 
so meditation requires help. Three kinds of 
help are stated in the veda : 


(i) Him brahmanas desire to meditate on by 
recitation of the veda, by yajna, by giving, 
by tapas in the form of absence of desire 
ibrihad, VI-4-22); (ii) Hence, one, that 
knows this, controlling the mind, control¬ 
ling the senses, withdrawing from worldly 
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pursuits, taking good and evil with serenity, 
and with the mind one-pointed, should see 
the Atma in himself (Ibid,^ 23) ; (iii) Hence 
the brahmaria should attain pariditya, and 
desire to remain with balya ; attaining, balt/a 
and pUn^itya^ he should be a muni (Ibid,, 
V-v-1). 

The first text shows that meditation requires 
the help of the karmas enumerated. Of them 
the first three pertain to the house-holder. 
The term tapas may also mean diminution 
of sense enjoyment. In this sense it is the 
principal duty of the forest-dweller and of the 
mendicant. Compare with the following text: 

There are three seats of dharma: yajnas, 
recitation of the veda and making gifts form 
the first; tapas alone is the second ; the 
student, that lives in the house of his 
teacher, and uses up his body completely 
in his services, is the third (chdndo,, 
II-23-1). ^ 

The text therefore enumerates the duties of the 
various stages of life and should be taken to 
represent all other duties of those stages not 
specially mentioned. They are helps to 
meditation, and not to the desire to meditate. 
Compare with the following statements: ‘ He 
wishes to kill with a knife, and with a horse 
he desires to go.’ The knife is a help to 
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illing, and the horse is a help to going. 
Similarly here; they wish to meditate, the 
helps to meditation being the duties of the 
meditator’s stage of life. They help in this 
manner. Meditation must become vivid like 
sense perception; it must be marked with a 
high degree of love ; it must grow every day ; 
and it should be done throughout life. If the 
duties referred to be done as the worship of the 
highest Atmd,, that Being will be pleased, and 
will help the meditation to grow, removing 
all obstacles. 

88. To go to the second kind of help. The 
first is control of the mind (sama). The mind 
cannot be controlled at the time of meditation, 
unless the control has been practised for a long 
time. In every piece of work, that is being 
done, the mind must be fixed on the work ; it 
will wander, but must be brought back and 
fixed on the work again. If this be practised 
for a long time, it will obey its lord. The 
practice of this control is thus stated : 


Turning to whatever object the fickle mind 
goes forth, leaving theatma, restrain it from 
that object, and place it under the entire 
control of the atma (bhagavad glta, VI-26). 
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iis verse occurs where meditation on the jiva 
cltinci is described; but it is of universal 
application. The second help is control of the 
senses (darm). This also should be practised 
for a long time. Whenever a sense is about to 
contact an object, and the contact is undesirable, 
it should be withdrawn from it, as stated in 
the verse: 


When one, like a tortoise drawing in its 
limbs, completely draws in his senses,' as 
they begin to contact objects, his know¬ 
ledge of the Utma is firmly held {bhagavad 
glta, 11-58). 

The third is withd .awal (uparati) —withdrawal 
from karmas that are prohibited, and from 
karmas that are pointed out as the means 
to some fruits. Withdrawal from the former is 
Deeded, as otherwise meditation will not be 
possible. This is stated : 


Who does not desist from evil deeds, the 
force of whose desire and hate has not 
abated, whose mind is tossed about by nu¬ 
merous undertakings, and who for that rea¬ 
son cannot steadily maintain his mind on 
any object, by him He cannot be reached 
(katha., 11-24). 

In this verse certain conditions are enjoined as 
subsidiary to meditation. Though these things 
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re desirable in themselves, they may also be 
subsidiary to meditation, as truth-speaking,, 
though desirable in itself, is yet subsidiary to 
a kratu (a karma in which many offerings are 
made). If one desires to commence meditation 
on the highest AtmQ, without these conditions, 
meditation owing to their absence cannot be 
perfected. Withdrawal from karmas that are 
the means to fruits is a condition, which as 
stated in para 81 constitutes the qualification 
for meditation on Brahma. The fourth help is 
taking good and evil with serenity {titiksha ); 
This should be practised steadily as stated in 
the verse: 


His knowledge of the Utma is firmly held, 
whose attachment to any object is not 
strong enough to impel him to action, and 
who on the coming of a good or an evil 
neither likes nor dislikes {bhagavad gltu, 
11-57). 

If this be done, serenity of mind will come by 
the disappearance of desire and aversion, and 
of the feelings that accompany them. The last 
help under this head is one-pointedness— i.e., 
freedom from being tossed about by numerous 
undertakings. This condition is one of those 
stated in the kathavalli text quoted above. To 
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^ t6 the third kind of help. The first of these ia 
par^dztya,^ i.e., such knowledge of the atma and 
of the highest Atmd as will never be shaken, 
and as will enable a person to keep what is 
desirable and reject what is not desirable. 

is is necessary for the attainment of jnana, 
virakti and bhakti, which together make up 
^6 qualification for meditation on the highest 
tma. The second help is to remain with 
; i.e., the nature of a child. The meaning 
IS that as the child does not show his ability, 
t e meditator should not parade his learning 
or his capacity to meditate. Humility is of 
the utmost importance ; and as it is said, pride 
goes before a fall. The last help is mauna, 
■^hich is to fix the mind on the object of 
^editation and to continuously think of it. 

his will facilitate meditation, and also keep 
the mind from going to undesirable things. 

89. One other help is stated in the svetas- 
'^o.tara: 

With moderation in action, the meditator 
sliould restrain the breath within- and 
when it has become weak, he should let it 
through the nostril (II-9). 

^t is meant by moderation in action ia 
ained by the bhagavad gita ; 


mmr^y 



ELEMENTS OF VEDIC RELIGION 

Yoga is never for one that eats too much ; nor 
for one that abstains from food to excess ; 
nor for one too much addicted to sleep or 
wakefulness. Pain-killing yoga is attained 
by one that observes moderation in food 
and exercise, .moderation in activity (that 
brings on fatigue) ; and moderation in sleep 
and waking (VI-16 and 17). 



In addition to moderation in food, the 
meditator should see that the food is pure. For, 


If the food be pure, the mind will be pure ; if 
the mind be pure, continuous meditation 
(on Brahma) will come (chundo,, VII-26-2). 

Permission is given to take any food only in 
cases of danger to life. This is shown by the 
veda. One ^ Ushasti, foremost among those 
doing brahma vidya^ ate a portion of boiled 
gram, that was being eaten by an elephant- 
driver, but declined the drink offered to him, 
saying: 

I sliould not iiavo livod, if I liftd not 6a.ten 
these; (but when the danger has passed) 
to drink the impure water (offered by you) 
would be to yield to desire [chUndo-, 1-10-4). 

90. The helps to meditation are classified 
and described in the vishnu puraria : 


The yogi, that has no desire, should 
practise abstention from sexual inter¬ 
course, abstention from doing injury to 
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others, truth-speaking, abstention from 
theft, and abstention from the receipt of 
prohibited objects. By doing so he will 
make the mind fit for meditation (VI-7-36). 

Recitation of the veda, purity, a happy state 
of mind, tapas (diminution of sense enjoy¬ 
ment), should be practised with a mind 
under control; and it should be turned 
towards the highest Brahma (37) ; 

Those five are said to be yamas ; these five are 
said to be niyamas- They give superior 
fruits, if practised for them; they yield 
release to those without desire (38) ; 

The yogi should select an asana from the 
asanas beginning with bhadrasana, and 
seated in that posture,^ observing the 
qualities named yama and niyama, he 
should do meditation (39). 

The air known as prZiya should be made 
obedient to the will by practice. It is 
known as prUnUyama *, and it is of two 
kinds— sahlja suxA ahlja (40) ; 

It is again of two kinds by praya and apana 
overcoming each other; the third kind is 
by the overcoming of both (41). 

I® these verses four kinds of helps are 
described. In para 88 reference was made to 
*he help known as uparati —withdrawal from 
prohibited karmas. The principal among them 
^re enumerated in verse 36 for the guidance of 
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yogis. These prohibited karmas are doing 
injury to others, speaking falsehood, theft, and 
the receipt of prohibited objects from others. 
Under the last of these we may include the 
receipt of anything from impure persons. 
Sexual intercourse with one’s own wife is not 
prohibited like the others ; but to one that does 
meditation complete abstention is necessary ; 
for sexual intercourse weakens the capacity to 
do steady meditation. In chapter viii, section 
5 of the chandogya complete abstention is 
identified with yajncLS of various kinds, as it 
enables one to do them ; and release cannot be 
attained without it. In the next verse recita¬ 
tion of the veda and tapas are mentioned, and 
they should be taken to represent other duties 
of the meditator’s stage of life. Purity {saucha) 
is the foundation on which the performance of 
all prescribed karmas rests ; and this is there¬ 
fore added. A happy state of mind (santosha) 
is the effect produced by the practice of 
titiksha, (see para 88). When joy and grief 
are no longer felt for the attainment or loss of 
worldly objects, one will be happy in the 
contemplation of his own nature. Verse 38 
states that the qualities enumerated in the two 
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verses are yamas and niyamas, and 
that they will help in the attainment of 
release. The next verse deals with asana, 
the mode of sitting, when meditation is done. 
In para 84 it was stated that the meditator 
should sit, and do meditation. The mode of 
sitting was not pointed out. This is done in 
hooks on yoga. Bhadrasana is one of the 
modes ; the meditator may select any one of 
them, the only condition being that the mode 
of sitting should not disturb the mind. Verses 
40 and 41 deal with the control of the breath. 
Brg,na is the out-going breath, and apd,na is 
the in-coming breath. When the in-coming 
breath is withheld, and the out-going breath 
alone works, it is known as rechaka ; when 
this is reversed, it is known as puraka ; and 
■when both are withheld, it is known as 
kumhhaka. Thus the control of breath is of 
three kinds. Each of these may be done along 
with the mental recitation of a mantra or not. 
In the former ca^ it is known as sablja and 
in the latter as ahija. 

91. The mode of meditation is thus described: 

One, that knows how yoga should be done, 
should control the senses that are attached 
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to sound and other qualities of sense 
objects, and make them work in unison 
with the mind. He will then be doing 
pratyahara (43). From this comes a very 
high degree of control over the very fickle 
senses. If they are not under control, the 
yogi cannot do yoga (44). When the 
breath is brought under control by prUijia- 
yama^ and the senses by pratyahara, he 
should make the mind remain on an object, 
that is pure and is capable of being grasped 
(45). When the thought of the figure held 
steadily by the mind with the help of 
dharaTja is repeated continuously without 
the intervention of a dissimilar thought, it is 
dhijUna, It is brought about, O king, by the 
first six angas (91). When this stream of 
thought grasps only the svarupa, and leaves 
out particulars like size and colour, it is 
known as samadhi. It is to be brought 
about by the mind with dhyana (92). 


To draw the senses from sense objects, and 
make them work in unison with the mind is 
the first step ; it is known as pratiyUdWira. The 
fixing of the mind on a figure of the highest 
AtmU. is the next step; it is known as dhU^ranU,. 
This figure is both pure {suhha)^ and capable of 
being grasped {asraya ); other forms, like the 
bodies of bound jivas, can be grasped; but 
they are not pure. The freed jiva has become 
pure ; but he cannot be grasped ; and he is fit 
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connected with impurities. The svarupa 
of the highest Atma is pure ; but it cannot be 
grasped by one, that has begun to do yoga. The 
figure of the highest Atmd alone is both subha 
and asraya. The mind should dwell on one 
part of the figure ; then upon another, and so 
on. When this practice succeeds, the mind 
should be fixed on the whole figure. The next 
step is to repeat the thought, make it flow in a 
continuous stream, and prevent the interven¬ 
tion of a dissimilar thought. This is known as 
dhyana. When this is established, the last step 
is to drop the figure of the highest Atma and 
meditate on His svarupa only. This is known 
as samadhi, and is the means to release. 

92. The first three of the steps described are 
stated in the bhagavad glta also: 

Let the yogi with the sole help of the mind 
restrain all the senses from every object. 
Let him slowly, withdraw from all outside 
objects, with knowledge and perseverance ; 
let him fix the mind on the Utma, and not 
think of anything else (VI-24 and 25). 

Pratyahara is stated in the first sentence. 
The second sentence states that this should be 
practised with patience. ‘ Knowledge ’ means 
the thought that the objects are related to the 
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and not to the atma. Objects of desire 
are of two classes—those bom of the imagina¬ 
tion, and other objects. To the former class 
belong children, land and the like. These should 
be completely abandoned. The other objects 


cannot be so easily given up; being born of 


contacts like heat and cold. Being inevitable, 
they should be endured with equanimity. The 
last two sentences of the verse state dharanU, 


and dhyana. As it occurs where meditation on 
the atma is described, reference is made to the 
atmd ; but the mode of meditation is the same. 

93. One more help to meditation, and a 
very important help, is realisation of the dtrm. 
The meditator is now distracted by objects of 
desire, and by identifying himself wUh the 
body. He cannot therefore control his mind 
and senses, and practise titikshu, one of the 
helps described in para 88. To remove this 
obstacle, one should learn the nature of the 
UtmoL from a teacher, and practise the doing of 
karma without attachments. Attachments are 


of three kinds—attachment to the fruit of the 
karma, attachment to the karma itself, viz., 
the thought ‘ This karma is mine,’ and attach¬ 
ment to the doership, viz., the thought ‘ I do this 
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•orma. These attachments are misplaced. As 


the jiva exists for the highest AtmcL, he has to 
please Him with every action of his ; and he 
has no business to look for any fruit for himself. 
He must therefore regard every action as the 
worship of the highest Atma. Hence, the 
action belongs to Him alone, not to the doer. 


As every action is done by five working 
together, viz., the body, an organ of action, 
prd,7ia, the jiva and the highest Atma, one 
should not think that he alone is the doer. 


This is stated by the bhagavad glta : 

The body, the atmU, the five organs of action, 
the praija, and daivam, the fifth in the list 
of causes. Whatever work of body„ 
tongue or mind, good or evil, a mortal 
begins, these five are the causes. This 
being so, whosoever from lack of know¬ 
ledge sees himself as the sole doer does not 
see correctly (XVIII-14, 15 and 16). 


Hence every action should be done as the- 
worship of the highest Atma, and with the 
thought ‘ This is not done by me in my true 
nature ; it is done by my connection with the 
body, with the senses or with pra^a ; and they 
are moved by the highest Atina in accordance 
with my karma ’. If this be done for a consider¬ 
able period of time, then desires for fruits 
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eing starved, sense objects will withdraw ; i.e., 
the person will feel indifference to them ; love 
for the highest AtmcL will become strong ; and 
his true nature will be firmly impressed on his 
mind. These are respectively virakti, bhakti 
and j-nana. They will grow at the same time ; 
and the growth will be helped by the highest 
Atma, who pleased with the worship will 
weaken the qualities rajas and tamas of his 
mind^ and strengthen the satva quality. A 
time will come, when he will so firmly hold 
knowledge of his own nature, that his mind 
will not be ruffled by pleasure and pain, and by 
respectful and disrespectful treatment; he will 
regard a potsherd, a lump of earth and a piece 
of gold in the same light; and he will no long¬ 


er divide men around him into friends, foes 
and neutrals. He will then be fit for doing 
yoga on the atma. In due course he will attain 
realisation. Hitherto he believed what he was 
told about his own nature; he will now 


experience it himself. This will fill him 
with such delight, that the hankering after 
sense enjoyment, which lurked in his mind 
in a subtle form will go for good. This is 
stated: 
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objects depart from the owner of the 
body, when he ceases to feed on them ; only 
yearning is left behind. Even this yearn¬ 
ing departs, when the atma is seen (hhaga- 
vad glta, 11 - 59 ). 

The person will now be fit for doing medi¬ 
tation on Brahma. Realisation of the ^tmd is 
thus a help to this meditation. This is stated 
by the veda : 

The wise man first meditates on himself, and 
realising his nature, he meditates on Deva 
and abandons joy and grief {katha,, 11-12). 

This is explained by the bhagavad glta: 

Are you unable to keep the mind steadily on 
Me ? Then by means of abhyasa desire to 
reach Me. 

If you are unable to do even abhyasa^ do My 
work with love. Even by doing work for 
My sake you will reach the goal. 

Are you unable to do even this, having taken 
up meditation on Me ? Then turn to medi¬ 
tation on the atmd and with the mind 
controlled, give up the fruits of actions. 

Ear better than abhyasa is realisation (of the 
at7na) *, better than realisation is medita¬ 
tion (on the atmU) *, better than meditation 
is renunciation of the fruits of actions 
(XII.9 to 12). 

By the term abhyasa reference is made to 
the bringing back of the mind every time that 
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it wanders, and fixing it on the subject of 
meditation. The term ‘ My work ’ refers to 
works like the following: building a temple, 
making a flower-garden, lighting the temple, 
repeating the names of the highest Atmd.y 
singing His praises, etc. One may not be able 
to control the mind, and engage it in contem¬ 
plation ; for the tendencies of nature lead to 
action. Action is therefore indicated, but 
action to be regarded as the work of the high¬ 
est Atma. The last verse consoles one that is 
unhappy at being unable to adopt the step 
nearest to his goal. It advises his going to 
that step that is easy, and then working his 
way up. The steps are enumerated with re¬ 
ference to easiness, each step being easier than 
the preceding one. 

94. Meditation on Brahma has thus been 
described. There are many modes of doing it. 
For, though the object of meditation is the 
same, viz., the highest AtnwL, yet His attributes 
that enter into the meditation are different. As 
the fruit to be attained by all the meditations 
is the same, one may adopt any one of them. 
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95. To consider next the fruits of meditation 
on Brahma. The fruits are of four kinds—the 
abandonment of karma, the abandonment of 
the gross body, the abandonment of the subtle 
body, and the attainment of own form. The 
first kind comes to the meditator, while he 
remains in his gross body. This is stated : 

When one knows this and makes offerings, 
all his evil deeds are burnt up, as the cotten 
of the ishlka plant thrown into the fire is 
burnt up (chando., V-24-3). His karmas are 
destroyed, when He is seen, as compared 
with whom all superior beings appear as 
inferior beings' II-2-9). 

These texts refer to the meditator’s past 
karma, including under that term both good 
and evil deeds. Good deeds are on the same 
level as evil deeds as to their antagonism to 
the fruit of meditatfon. There is also vedic 
declaration on the point. Referring to both 
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good and evil deeds, it is said “ All evil deeds 
depart from him ” (chando., 'V’III-4-1). Then he 
shakes off good and evil deeds {kaushltaki, 
1-37). Good deeds also are denoted by the 
term papma, as their fruits are unwelcome to 
one seeking release from karma. 

Question. There is a verse that states: 

Karma, the fruit of which has not been ex¬ 
perienced, is not destroyed even by the 
lapse of thousand millions of kalpas (world- 
ages). 

How can the destruction of karma stated by 
the vedic texts be accepted ? Reply. There is 
no conflict between this verse and the vedic 
texts ; for they refer to different matters. The 
verse confirms the efficacy of karma to produce 
its fruit; while the texts declare that medita¬ 
tion on the highest AtmcL destroys its capacity 
to yield its fruit. There is no more conflict 
between them than there is between the capa¬ 
city of fire to produce heat, and the power of 
water to allay it. This is a very merciful 
dispensation. If all past karma were to be 
wiped out by enjoyment, there would be no 
release whatever; for such wiping out the 
possession of a body would be sine qua non ; 
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in that body the making of more karma 
would be inevitable. 


96. This destruction of past karma takes 
place, when meditation is attained, that is, 
when the stage is reached, in which meditation 
becomes as vivid as sense perception ; for the 
text is “ when He is seen Karma produces 
in a person a tendency to do karma of the 
same kind; and leads to some fruit. This 
capacity is destroyed, when it has accrued. 
This capacity is the pleasure or displeasure of 
the highest Atmd,. The meditation is His 
worship and cancels the pleasure and dis¬ 
pleasure. 

97. This destruction of past A;ar?wa should 
be restricted to karma that has not begun to 
operate. For a text states: 


For him there is delay only so long as he is 
not released (from his body); then he is 
united (to Sat) {chUndo., VI-14-2). 

Here a limit is fixed, beyond which the 
reaching of the goal will not be delayed ; and 
this limit is the continuance of the body, which 
■’'^as brought about by the karma that has 
begun to yield fruit; and this fruit must be 
experienced. 
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Question. How long will this be ? Reply. 
This karma should be expended by enjoyment. 
If this can be done, while the meditator is in 
the body, in which meditation is attained, then 
the result follows, when that body falls. If not, 
he must take up as many bodies as may be 
needed to expend the karma fully ; for it must 
be expended by enjoyment. 

Question again. Here is a text stating: 


This jiva rises from this body, reaches the 
highest Light, and appears in his own form 
(chUndo., VIII-12-2); 

and it refers to ‘ this body ’. Reply. It does 
not state that release is attained, when the 
particular body falls down at death; for 
smritis state that men doing brahma vidyO, like 
Vidura are reborn. The intention in referring 
to ‘this body ’ is merely to compare it to a 
prison. This view is confirmed by the bhagavad 
glta (IX-33), where i$rl KrisUrpa refers to the 
body and observes ‘ This world perishable and 
full of misery.’ 

98. In regard to good deeds, the destruction 
of such among them as will help meditation is 
delayed, till his death. 
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So far as to past karma. Karma done 
subsequently to the attainment of meditation 
does not stick to the meditator. This is stated: 


As water does not stick to a lotus leaf, so no 
evil karma will stick to one that thus 
meditates (chando., IV-14-3); The atmii that 
knows the nature of Brahma, on knowing 
Him, is not polluted with evil deed {brihad., 
VI-4-23). 

This effect should be restricted to karma 
done unconsciously. The text ‘ Who does not 
desist from evil deeds, etc.’ {katha., indi¬ 

cates that complete withdrawal from evil 
doing is the means by which meditation may 
be perfected. Question. May agnihotra and 
other duties of one’s stage of life cease to be 
done ? They are covered by the expression 
subsequent good karma, and they will not stick 
to the doer. Reply. , They should continue to 
be done ; for they are done to help meditation. 
It becomes every day more and more powerful 
by practice ; and in order that this may hap¬ 
pen the duties should be performed. Other¬ 
wise, the mind will become impure, and medi¬ 
tation will become impossible. 

100. Second kind of fruit. When the time 
for throwing up the gross body arrives, the 
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meditator’s senses unite with the mind ; the 
mind with the senses unites with prd,r}a ; 
prai}a with the senses and the mind unites 
with the jiva ; and the jiva thus equipped 
unites with the five elements in a subtle condi¬ 
tion. The jiva in this subtle body unites with 
the highest Atmd,. This is stated : 


Fire unites with the highest devata. 

The term ‘ fire ’ represents all the other 
elements also. It must be assumed that this 
union serves a purpose in accordance with the 
vedic statement; and this purpose is to give 
the jiva some rest after the fatigues of separa¬ 
tion from the gross body. This is analogous to 
the rest taken every day in deep sleep. This 
union with the highest devatU should not be 
confounded with the merging of a product in 
its cause, as in final dissolution. It is an inti¬ 
mate union like the union of speech with the 
mind. The term in the original for ‘ unites ’ is 
sampadyate ; and it is brought down from the 
first clause, and is added in the other clauses, 
in which there is no finite verb. In the other 
cases the term denotes a particular kind of 
union ; and there is no authority for taking 
it to mean anything else here. Nor is any 
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purpose served at the time by the body being^ 
dissolved in the cause. 

101. The meditator then rises from the 
heart through a blood vessel that goes from it 
to the top of the head. This is stated : 

There are one hundred and one blood vessels 
of the heart; of them one goes to the top 
of the head. He that rises through it 
attains immortality; the other blood ves¬ 
sels are for other ways of getting out 
(chUndo., VIII-6-6). 

No doubt need be entertained as to this taking 
place invariably, on the ground that the blood 
vessels are many and very minute, and that 
the departing jiva cannot distinguish the 
particular blood vessel from the others and 
enter it. The heart is lit up at the entrace 
into the blood vessel. Favoured by the highest 
who is present in his heart, he sees the 
entrance and gets out by the particular blood 
vessel stated by the text. The departing jiva 
then journeys to the sun along with his rays. 
This is stated: 


When he gets out of the body, then he goes 
up only along these rays (of the sun) 
{chando., VIII-6-5). 

This is affirmed by . the particle eva (only)i 
Even at night the sun’s rays are available, as 





misT/f), 


ELEMENTS OF VEDIC RELIGION 

one may know from the experiencing of heat 
during summer. In winter the heat, being 
overpowered by cold, is not perceived, as on a 
rainy day. The ever-present connection of 
blood vessels with the sun’s rays is stated : 

As a long high road enters two villages, this 
and that, in the very same way these rays 
of the sun enter two worlds—this and that. 
They extend from that sun, and enter these 
blood vessels ; they extend from these blood 
vessels and enter that sun (chundo., 
VIII-6-2). 

102. There is no restriction in his case as to 
the time of departure ; he may die by day or 
by night; he may depart in the six months of 
the sun’s northward progress or in the other 
part of the year. For he is released from all 
karma at death. That portion of the previous 
karma, that had not begun to yield fruit, 
perished when meditation was attained. The 
remainder lasted only till the last body was 
thrown up. And any karma, that might be 
done unconsciously since the attainment of 
meditation, .does not stick to him. Thus, there 
being no karma left, that can lead one down¬ 
ward, the reaching of the highest Atmci is 
■certain. This is stated: 
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or him there is delay, only so long as he is 
not released (from the body); then he is 
united (to Sat) {chando., VI-14-2). 


103. Third kind of fruit. The departing 
jiva travels along the path known as devaydna. 
This is thus described by two texts of the 
chdndogya: Light, day, the bright fortnight,, 
the six months of the sun’s northward progress, 
the year, the sun, the moon and lightning. 
The purusha in the last takes the jiva to 
Brahma, Brihad Uranyaka, VIII-2, gives the 
same description, except that it has devahka in 
the place of the year between the six months 
and the sun. The path being one, both the 
year and devaloka are included in the path. As 
the terms denoting periods of time are so 
arranged, that periods of shorter duration are 
followed by periods of longer duration, one’s 
mind goes to the year from the six months. 
The year therefore comes after the six months, 
and then devaloka. In another text of the 
brihad drayyaka, VII-10, Vdyu is mentioned 
before the sun. We have thus devaloka and 
vdyu before the sun. Now devaloka means the 
world of the devas. The term is a general 
term, while vdyu is a particular term ; and 
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indicate the same devatcL. The kaushltahi i 
mentions Varu7}a, Indra and Prajdpati in | 
addition. Of these Varuna is connected with ! 
lightning ; He is the lord of the waters, and ; 
controls clouds ; and lightning appears in clouds. ! 
Hence Varuna comes after lightning. The 
other two, Indra and Prajdpati, having been I 
mentioned, should find a place. On the 
principle that new comers come at the end, ] 
they should come after Varuna. As the | 
purusha in lightning carries meditators to ; 
Brahma, Varuna and the other two help 
him. 




104. Light, day and the rest up to Praja- 
pati mentioned in connection with the path 
are carriers (ativdhikas) deputed by the highest 
Atmci to take meditators to Himself. The text 
is ‘ That purusha, not human {anioinava) leads 
them to Brahma ’. This is found at the end of 
the context in the chandogya ; and as there is 
no difference in this respect between the person 
in lightning and those mentioned before him, 
we conclude that this description applies to all 
of them. The terms light, day and the rest 
denote the devatas, who control what those 
terms denote. 
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The question arises where the medita¬ 
tors are carried. It may be said that they go 
to the four-faced being ; for he is in a limited 
place, and to reach him going along a path is 
appropriate ; but the highest Atma is omni¬ 
present, and the meditator need not go any¬ 
where to reach Him. This superficial view is 
incorrect. The word used in the text is brahma ; 
This is in the neuter gender, and denotes the 
highest AtmcL. If it denoted the four-faced 
one, the form of the word would be hrahmariam, 
which is in the masculine gender. Next, the 
person, that goes on the path, is said to attain 
immortality, and he does not return to samsara. 
This could not happen, if the four-faced one 
Were the goal. He is a product of evolution, and 
his life being two parcirdhas, he must perish at 
the end. This is stated : 

All the worlds, including the world of Brahma, 
are perishable ; and one that goes to them 
must return {bhagavad gltU, VIII-16). 

On the other hand, the meditator is said to 
go to ‘ The eternal 5ra/i?na-world ’ (chdndo., 
VlII-13-1). This means that the world has 
not been made. This is the literal meaning of 
the term akfitam in the original. Hence 
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alone. 

106. The treatment that the meditator 
receives on the path is described in the kaushl- 
taki. He approaches the stream known as 
viraja. In front of it is a tank named ara ; 
beyond this, but not far from it, are persons 
with canes in their hands to drive those that 
do not meditate on Brahma away from the 
stream. Before reaching the tank, he is 
received by five hundred apsaras (beautiful 
women), who have been sent by the highest 
Atmd,. A hundred have garlands in their 
hands ; a hundred have ointment; a hundred 
have saffron powder; a hundred have cloths ; 
a hundred have ornaments. They adorn the 
meditator with the adornment pertaining to 
Brahma. He does not mind the women, the 
cloths or ornaments, but is intent on going to 
Brahma. He comes to the tank ara, and goes 
forward. He comes to the persons with canes> 
and they stand aside and let him go forward. 
He comes to the stream viraja, and crosses it 
by mere willing. This is the order stated in 
the upanishad. The statement that he crosses 
the stream by mere willing shows that he has 
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then, . The subtle body is dropped on 
Teaching the stream ; the meeting with the 


<SL 


apsaras and adornment come on the other side 
of the stream. For this purpose he is given a 
divine body. He then goes to ara. He then 
oomes to a tree named Ulya ; then the smell of 
Brahma enters him. He comes to a fort named 
solajya ; then tihe taste of Brahma enters him. 
He comes to the city named aparajita ; then 
the brightness of Brahma enters him. He 


comes to the gate-keepers of the city named 
Indra and' PrajS.pati'; they stand aside and 
allow him to enter. He comes to a golden 
palace named vibhupramita ; then the grace of 
Brahma enters him. He comes to the seat 
named vichakshana ; it is the devata in charge 
of knowledge, and he becomes all-knowing. He 
comes to the sofa iparyanka) named amitaujas. 
On this the highest Atml is seated. The medi- 
tator gets up the seat. Then a conversation 
takes place between him and the highest Atma.. 

Question. Who art thou ? 

Reply. I am ritu (1); I am what comes 
into existence in r^tu. I came from ether 


. fl) This means a period of two months, and 
indicates time in general. 









ELEMENTS OF VEDIC RELIGION 


§L 


ukasa) on my way from the heaven-world. 
Thence I got into a woman’s womb, and then 
came out of it as man. Such birth is cause 
for fear. You are the Q,tmcl of everything 
being born of man’s semen ; you are my atma (1); 
what you are I am that (2). 

Q. How am I citma ? 

For you pervade all things. 

Who am I ? 

You are Satyam. 

What is that satyam ? 

What is other than devas and prdyas is 


JR. 

Q- 

R. 

Q. 

R. 


Sat ; devas and prUyas are tyam ; all this is 
referred to by the word satxjam. The expression 
‘ J am satyam ’ means I am all this (3). 

Q. By what did you attain my names 
denoting men ? 

R. By praya (4). 


(1) The meaning implied is — I, whose Utma you 
are, had all this time fallen into the ocean of 
samsUra, 

(2) He identifies himself with the highest Atma, 

(3) The meaning is — you are everything, being 
their atma ; you are therefore my atma also. 

(4) By my connection with prana, I got a body 
and was known as man. Similarly in the two 
other cases. He thus differentiates himself -from 
his bodies. 
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'Q7 By what did you obtain my names 
denoting women ? 

E. By speech. 

Q. By what did you obtain my names 
denoting neuters ? 

R. By mind. 

Q. With what did you perceive smell (1) ? 

R. With the nose. 

Q. With what did you perceive colour ? 

R. With the eye. 

Q. With what did you perceive sound? 

R. With the ear. 

Q. With what did you perceive taste ? 

R. With the tongue. 

Q. With what did you do actions ? 

R. With the hands. 

Q. With what did you perceive pleasure 
and pain ? 

R. With the body. 

Q. With what did you feel pleasure of 
sexual intercourse ? 

R. With the sex organ. 

Q. With what did you do goings about? 

(1) This differentiates him from the sense 
organ. The word denoting it is in the instru- 
mental case. 
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H. With the feet. 

Q. With what did you perceive objects to 
be known or desired ? 

B. With the mind. 

The highest Atma then states ‘ This world is 
a river of nectar ; it is being enjoyedmay it 
give enjoyment tOrjou too.’ 

107. Last kind of fruits. On going up the 
seat, on which the highest Atma is stated, the 
meditator appears in his own form. This is 
stated: 


In the very same way this jiva rises from 
this body, reaches the highest Light, and 
appears in his own form {chUndo.. VIII- 
12 - 2 ). 

This does not mean that the jiva is again 
connected with a body to be made, like the 
body of a deva. His own form appears; but 
no new form comes into existence. This is 
indicated by the words ‘ in his own form ’ in 
the vedic text. If he were to take a form that 
did not exist before, and that is newly made, 
the term ‘ in his own form ’ would become 
meaningless. For even without this expression 
he would get a body, which would be his 
own; he would not be given a body that 
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to another. Though the natural form: 
ias^ been ever present, it was prevented from 
appearing by his karma ; and this obstruction 
is now removed. This is what is meant by the 



appearance of his own form. This is stated by 
^aunaka: t?}. 

i, wate^A-iiot: 


By digging a pond, 


made ; only 


what existed before is made to appear; 
. . . similarly, by the destruction of un¬ 
desirable elements jnUna and other quali¬ 
ties appear, but are not made ; for they are 
permanent qualities of the atma. 


108. What is the own form that now 
appears ? Reply. The freed jiva appears with 
eight qualities, which he possesses in common 
with the highest Atma. They are freedom 
from karvia, freedom from old age, death, 
grief, hunger and thirst, and possession of un¬ 
changing objects of desire and of an unfrustrated 
will {chando., VIII-7-1). They are stated to 
pertain to the highest Atma also in the same 
upanishad (VIII-1-5). The view is held in 
some quarters that the freed jiva is mere jnana, 
on the ground that he is stated to be vijnafia- 
ghana only (.brihad,, IV-4-12), and that he can 
therefore possess no attributes. The attributes 
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Stated by the chd,ndogya text do exist. When 
two texts are of equal authority, it is not 
justifiable to regard one as cancelling the 
other. The bfihad dra'r^yaka text means that 
the whole of the jiva is jndna (self-proved), 
and that no portion of his svarupa, however 
small, depends upon any thing else for 
its appearance. One text refers to the 
Jiva’s svarupa, the seat of attributes, and 
states it to be self-proved ; while the other 
text states that he possesses certain attributes. 
There is therefore no conflict between the 
two texts. 

109. As stated in the kaushltaki quoted in 
para 106, the freed jiva enjoys the highest 
Atma without separating himself from Him 
thus ‘ I am the highest Atma ’. Certain texts 
describe their being together, their being aliK:e, 
and their possessing like qualities. What they 
mean is this ; While remaining an inseparable 
attribute of the highest AtmU, the freed jiva's 
nature is similar to His nature; abandoning 
material vehicles whether deva or human, he 
becomes as pure as He is. The text about 
their being together refers to His enjoying 
Him and His qualities. 
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It was stated that the freed jiva 
possesses an unfrustrated will. The effect of 
this is thus described : 

If he desires to see those, that were his fathers 
(in previous births), by his will alone the 
fathers come up (chando., ¥111-2-1). 

There is no text that states that some other 
effort on his part is needed. If it did exist, 
it might be necessary to understand the 
particle alone (eva) in the expression ‘ by his 
will alone,’ as it was understood in the expres¬ 
sion ‘ vijntina ghana only ’ (para 108). But 
there is nothing to obstruct his will. It cannot 
be karma, as in the jivcCs bound condition ; for 
he has no more karma. It cannot be the 
highest Atma ; for it is only what He desires 

that will be attempted. 

111. Has the freed jiva a body and senses ? 
Reply. He has no body and senses brought 
about by karma he may take as many bodies 
as he likes; for it is stated : 

He appears as one ; he appears as three ; as 
five -, as seven (chando., VII-26-2). 

Now as the jiva is one and indivisible, he 
cannot appear as many. This must therefore 
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appen through the possession of bodies^ 
Question. How can a jiva, who is of the size 
of an atom, regard many bodieS' as his own» 
Reply. As a single lamp, remaining in one 
place, pervades other places with its light, so 
the jiva remaining in one body may pervade 
all other bodies with his attribute jnana. Even 
in the same body, the bound remains in 
one place, viz., the heart; but with his 
attribute jnana he pervades the whole body, 
and regards every part of it as his own. 
There is this difference. The bound jiva's 
attribute being limited by karma, he cannot 
pervade other bodies in such a manner as to 
regard them as his own ; but when he is 
freed, there being no such limitation, he may 
at pleasure enter into all bodies so as to 
perceive them as his own ; karma determines 


in regard to the bound jiva ; only his own 
will in the case of the freed one. 

112. The last question for consideration 
regarding the freed jiva is whether among his 
attainments should be included the' activities 
connected with the evolution, sustenance and 
dissolution of the universe and with the control 
of everything. From the text. 
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Free from, all touch of matter, he attains the 
highest likeness (to Him) imu^da., III-1-3). 


One may think that they are ; but. this is 
not sound. The hhrigu valli enumerates the 
World-activities as constituting a definition of 
Brahma. If He had to share them with freed 
jivas, it would cease to be a definition. For a 
defining mark is found only in that which is 
defined. In the antaryami brdhmana the whole 
of the world is described as connected with 
the highest Atma only; and there is no 
niention of the freed jiva in those places. 

113. What then is the utmost likeness 
reached by the freed jiva ’ Reply. This is in 
regard to enjoyment only. It is stated : 

He enjoys all good qualities with Brahma the 
all-knowing {ana., 1-2). 

The likeness of the freed jiva to the highest 
■^tma, is stated in general terms ; and here is a 
Particular case of likeness in the matter of 
enjoyment. Hence the general statement 
should be limited to the particular case. The 
freed jiva's likeness to the highest Atma, and 
the possession of an unfrustrated will should be 
explained so as to fit in with the control of the 
^orld, that pertains to Him alone. 
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114. If the attainments of the freed jiva 
are the gifts of the highest Atma, will He send 
him back ? Reply. No ; for it is stated : 

Thus passing all his life, he attains Brahma.. 
world, and does not return (chando., VIII- 
15-1). 

And there is no reason to suspect that the 
freed jiva will ever return. He will not him¬ 
self desire it ; for his bondage has been broken ; 
his attribute jncLna has fully expanded ; his 
nature is to enjoy the highest Atmd alone; 
that alone is dear to him ; and he is enjoying 
Brahma, who is bliss without limit. How can 
he desire anything else, and make efforts to 
procure it. Nor will the highest Atmd, ever send 
him back, after having taken immense trouble 
to get him to Himself; for He is immeasur¬ 
ably dear to Him. This is stated by Himself: 

To the jnani (one that loves Me for Myself) 
I am immeasurably dear; and he is im¬ 
measurably dear to Me. All these are 
liberal indeed ; but the jnuni is in reality 
My atma ; that is My opinion ; for he re¬ 
gards Me only as the highest goal (bhagaoad 
glta, VII-l? and 18). 

And there is no one that can oppose Him, 
when He wishes to keep the jiva ; for His will 
is never frustrated. 




ELEMENTS OF 



MINfSr^^ 


SECTION IX 




PRAPATTI 

115. From the description given in section 
Vll, the means to release—meditation on 
Brahma —appears to be a very difficult matter. 
Is there no easier means? Reply. There is an 
©asier means known as prapatti or sarar}S,gati. 
It is one of the brahma vidycls described by the 
veda. It is known as nyQsa vidyd, and is thus 
described in the taittirlya-narayana : 

Unite yourself, pronouncing the syllable 
known as prai^ava. 

The union is with the highest AtmO ,; and 
the meaning of the syllable is ‘ I am for you 
alone ’. The person, that does this, surrenders 
himsslf {i.e., his svarupa) to the highest Atma. 
Hitherto he thought that he existed for himself 
or for his family; he now realises that he 
exists for the highest Atma, and to please Him 
by his service; and he surrenders himself. 
There are two other elements in prapatti. One 
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is the surrender of the burden of meditation. 
One, that does meditation on the highest Afmclr 
retains this burden, and looks to the highest 
Atm^ only for the fruits of meditation. The 
person, that does prapatti, states ‘ I am unable 
to do meditation ; do you stand in the place of 
meditation, and give me its fruits ? ’ This means: 
do not make me take any further steps in the 
matter. This may be thus illustrated. Two 
persons go to the owner of a fruit garden, and 
ask for graft mango fruits. The owner states ‘ I 
will give you a chit, take it to the garden and 
receive the fruits from the gardener.’ One of 
them takes the chit, goes to the garden, and 
receives the fruits. The other states ‘ I am 
unable to walk so far; do you get the fruits 
from the garden, and give them to me.’ The 
owner complies with the request in considera- 
tion of his inability. The meditator is like the 
former, and the person, that does prapatti, is 
like the latter. The other element in prapatti 
is the surrender of the fruit; by doing prapatti, 
one is released from samscLra, and does enjoy 
the highest Atma and his noble qualities ; but 
he does so in order to please Him. The 
pleasure of the highest Atmtl is the principal 
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^mt; and the happiness of the freed jiva is 
subsidiary to it. The highest Atma is like a 
loving parent, that is happy, if his children are 
happy. Similarly, the highest Atma is happy, 
if the freed jiva is happy; and the latter is 
happy, as this will make the former happy. 
Thus prapatti consists of three elements—sur¬ 
render of the svarupq, surrender of the burden of 


doing meditation, and surrender of the fruit. 

116. Prapatti occupies but a few minutes, 
and does not therefore require the various helps 
that meditation needs. It requires helps of 
another kind. What they are may he seen by 


considering what takes place, when a person 
deposits a valuable article with another. At 
the moment of making the deposit he will 
resolve to be loyal to him, and desist from such 
actions as will displease him. He will have 
full confidence in the capacity and willingness 
of the other to receive the deposit. He will 
explain to him his own inability to take care 
of it, and request him to accept the deposit. 
Finally, he will make the deposit, and having 
done this, he will be easy in mind. These are 
the five helps that prapatti needs—(i) 
resolve to be loyal; (ii) withdrawal from 
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disloyal action ; (iii) full faith in the capacity 
and willingness of the person that accepts the 
burden ; (iv) making that person realise his 
helplessness ; and (v) requesting him to accept 
the burden. With these five helps {angas) 
prapatti should be done. 

117. These five helps may be observed in the 
prapatti done by Vibhlshana as described in 
the rd^mayana. Vibhlshana advised his brother 
Ravana to send Slta back to ^rl Rama. Ravarva 
did not relish the advice, and spoke harshly to 
him. Vibhlshana then abandoned his home 
and family, and crossing the sea, sought refuge 
with 8rl Rama. He said : 

A rakshasa of evil conduct known as Ravana 
is the king of the rakshasas. I am his 
younger brother, known as Vibhlshana. 
By him SltU was carried away from janas-- 
thana after killing jatUyus, and she is con¬ 
fined in the custody of rakshasa women. She 
is helpless and unhappy. I spoke to him fre¬ 
quently pointing out diverse reasons, and 
suggesting that he should go to Rama and 
surrender Situ to him. Being prompted by 
unfavourable time, Ruvarta did not receive 
the good advice given to him, as a dying 
person does not receive medicine. Harsh 
words were addressed to me, and I was in¬ 
sulted as a servant is- I have abandoned my 
sons and wives, and have come to RUghava 
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as my refuge. Quickly report to the great- 
minded Raghava, the refuge of all the 
•worlds, that I, Vibhl^ka^a is at hand 
(yuddha kanda, 17-10 to 15). 


Vibhlshaija advised Bava-na to surrender 
Slta ,; this indicates his will to be loyal 
to l^rl Rama. By his leaving the country 
in which ^rl Rama's enemy lived, and by giv¬ 
ing up his family and property, that were in 
the same place, it is shown that he desisted 
from what might be regarded as disloyalty. 
By the statement of Rava-ria's enmity to him¬ 
self, his helplessness is shown; and his confi¬ 
dence in l?rl Rama is indicated by fearlessly 
approaching Him, and by his description of 
Him as ‘ the refuge of all the worlds ’. By the 
statement, * I have come to Raghava as my 
refuge,’ the request for protection is expressed. 
Thus all the five helps stated in the preceding 
para are found in this prapatti. 

118. Prapatti possesses several advantages 
over meditation. The former is open to all, 
while the latter is restricted to three castes. 
Tlie former is done in a few minutes, while the 
latter occupies a long time. The former is 
done once only, while the latter has to be 
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i throughout life. The helps to the 
former are only five, and are easy, while the 
helps to the latter are many and difficult to 
acquire. Lastly, the former leads to the 
■destruction of even the karma that has begun 
to yield fruit, while one doing meditation 
should expend that karma by enjoyment. In 
fact, the person doing prapatti may have 
release at any time. He may attain it at 
once, or at the end of the current life. His 
own will determines the time. 

119. If what is stated is true, will not 
every one resort to the easier means, and make 
the injunctions to meditate a dead letter? 
Reply. This result is obviated by permitting 
•one to do prapatti, only when he is disquali¬ 
fied for meditation. The disqualification is of 
four kinds. One may not have the necessary 
knowledge; he may be unable to do medita¬ 
tion ; he may not brook the delay that it 
involves ; or he may not belong to one of the 
privile^d castes. If any one of these be 
found in a person, he is disqualified. This 
may be shown by a homely example. Four 
persons go to a house-holder and ask for food. 
He offers them rice and condiments, and asks 
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them to cook their own food. One of them 
states that he does not know how to cook; 
the second states that he has the knowledge, 
but not the capacity; the third points out 
that though he has both knowledge and 
capacity, he is so hungry, that unless he is fed 
at once, he will die; and the last observes 
that being a student, he is not permitted to 
cook. The house-holder feeds all of them. 
The disqualification is described as being 
akinchana, i.e., as being poor in the matter of 
the necessary means. Connecting this with 
the qualification for aspiring for release stated 
in para 81, it will be seen that the person will 
be miserable, as miserable as one in a burning 
house would be, when he saw no means of 
egress. He knows his own nature, is dis¬ 
gusted with the world, and ardently longs to 
go to the highest Atmd,. If he finds that he is 
unable to do meditation, which the veda states 
to be the only means, will he not be miserable ? 

120. The description of prapatti is com¬ 
plete. Here certain doubts are raised, which 
must be removed— 

(i) Is it reasonable to suppose that karTna, 
that has begun to yield fruit, will be destroyed 
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by prapatti ? It may be asked in reply whether 
the destruction of the meditator’s karma, that 
has not begun to yield fruit, is reasonable. 
In each case, if karma had to be expended by 
enjoyment alone, release from karma would be 
impossible as pointed out in para 95. In the 
case of prapatti the highest Atma cannot bear 
to see the misery of the person and cancels 
such portion of the prUrabdha karma as he 
does not wish to experience. 

(ii) We are great offenders, and the 
highest AtmcL knows all our misdeeds, and has 
the power to punish us. How can we appear 
before him? Reply, ^rl, the mother of all, 
who is ever with Him, will intercede on our 
behalf, and He will not be able to say no 
to her. 

(iii) It is said that He rewards or punishes 
according to the karma of each. How can we 
expect enduring bliss, while we should expect 
endless suffering ? Reply. He is like a father, 
who excuses the serious disobedience of his son, 
when he expresses repentance, and who gives 
him all his property. Prapatti is the expres¬ 
sion of repentance on our part; from the 
relation that we bear to Him, he cancels all 
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highest heaven. 

(iv) The highest Atma is a great person¬ 
age. Will He mind the petty effort that we 
make in the form of prapatti ? Is there not 
great disparity between the gift asked for, and 
the effort made to obtain it ? Reply. His love 
for us is so great, that He wishes to see us 
happy, and regards our happiness as His own 
gain. He is looking forward to some excuse 
to interfere, and treats prapatti as that excuse. 
We need not therefore have any misgiving in 
the matter. 

(v) Will He give us quickly what we ask 
for ? Reply. He cannot bear to see tbe agony 
of one that does prapatti, and He therefore 
quickly grants our prayer ; and there is no 
one that can prevent Him. 

121. In conclusion it may be pointed out 
that prapatti is the means not only for attain¬ 
ing release from karma, but for all other fruits. 
The prapatti made by Vibhlshaya was not for re¬ 
lease, but for protection from his brother Rdvaya. 
Here is an instance of prapatti for protection: 

Devas in the performance of a yaga forgot to 
give Rudra his offering. Incensed at this, 
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lie began to trouble the adityas, who 
thereupon made prapatti to Indra-vayu, 
Mitra-varuya, and the two Asvins. They 
protected the Udifyas. The veda, after 
stating this, adds that good men will save 
those that do prapatti, even though they 
are offenders ijajur, kanrja VI, 5, pp- 18 
to 24). 

In prapattis of this kind, there is only 
surrender of the burden ; but not surrender of 
the svarupa or of the fruit. Whoever longs to 
obtain some fruit, but is unable to adopt the 
means prescribed therefor may do prapatti, 
and the highest Atma, accepting the same, 
will give him the fruit. 
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SMRITIS 

122. In the foregoing paras vedic texts 
were quoted in support of every statement, and 
verses of the vish-r}U purana and bhagavad glta 
were quoted to show how they explain the 
veda. This is the function of smfitis, itihd,scis, 
purdnas and dgamas. They collect the teach¬ 
ings scattered throughout the veda, reproduce 
them in a convenient form and explain the 
meaning of vedic texts. This work has been 
done by great Hshis (seers), who knew the 
whole of the veda, and saw its meaning in 
yoga (meditation). In many cases what they 
teach will be found in the veda, that we now 
have. In cases, in which we cannot find texts 
corresponding to "the teaching of the swfitis, 
we must infer from what we know that texts 
exist in the portion of the veda, that we do not 
know, on which the teaching is based. The 
sinTitis are therefore authorities, that we must 
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follow. Under the term smTitis, itihasas, 
puratias and agamas are included. Itihasas 
are ramayaipa and mahabharata; the pura^as 
are well known ; and agamas are the pancha- 
ratra. 


123. There is an impression in the minds of 
several persons that ceremonies are unneces¬ 
sary, and that it will be sufficient to meditate 
on the highest Atma. This is a vain hope. 
We are born with many tendencies that were 
created and developed in previous lives ; and 
they produce desires and aversions, and through 
them impel us to action. We cannot sit for a 
moment without doing action of some kind. 
This is stated by the bhagavad glta : 


For no one can at any time remain actionless 
even for an instant. Irresistibly is every 
one made to act by the gunas of his body 
(III-5). 

Hence, a wise man should engage his senses 
and mind in actions, and give them work to 
do ; but the actions should be such as will help 
him to adopt the prescribed means by which he 
will ultimately reach his goal. These actions 
are indicated by the veda and are clearly 
stated in the smritis. They must therefore be 
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one gets rid of karma and attains 
This also is stated in the bhagavad 


gltu : 

There is nothing to do for him, that finds 
every kind of pleasure only in the atma 
{Ibid., 17). 

In this verse the original uses three terms to 
denote pleasure, viz., rati, txipti, and santushti. 
The first term indicates that the person is 
drawn towards the Utmd, but not towards 
women j the second term that he is satisfied 
with the Qtmd, but not with food and drink; 
and the last term that he is pleased with the 
dtma, but not with gardens, garlands, sandal 
paste, dancing and music. One will become 
indifferent to every object of worldly enjoyment, 
and contemplate the UtmU,, only when his 
karma is destroyed. Till then ceremonies are 
very necessary. 

124. Among the good karmas prescribed by 
the veda two relate to one’s varna (caste) as 
brahmaija. One is the offering of water at 
sunrise. This is enjoined in the yajur veda 
thus: 


At one time in the past riikshasas did very 
severe tapcis. Prajupati (the four-faced 
being) offered to give them a boon. They 
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asked for this boon, viz., ‘ May the sun 
(aditya) fight with us Prajapati, said ta 
them ‘ You may fight.’ Hence the rakshasas 
fight with the sun from the time that he 
rises till he sets. People drive the 
rakshasas with water over which the gayatrl 
mantra has been recited. Hence these per¬ 
sons, that recite the veda, standing with 
their face towards the east, throw up water 
over which the gayatrl mantra has been 
recited. This is done, when night and day 
meet. This water, becoming efficacious like 
vajra (the weapon wielded by the devata 
Indra) drives the rakshasas to the island 
named aruria owned by the rakshasas known 
as mandehas. By going round themselves 
they throw off evil karma. A hrahmaya 
should meditate on the sun that rises or sets 
thus * This aditya is Brahma.'^ One that 
knows this by going round himself and by 
thus meditating attains every good thing 
(aranyaka., p. 2, anu., 2). 

Though this purports to be a statement of 
what is being done, it is really an injunction 
to offer water in the manner pointed out. By 
the expression ‘ standing with their face to¬ 
wards the east ’ the offering at sunrise is 
enjoined. Three things are stated here— 
making the offering, going round oneself 
(pradakshinam) and meditation. As the last 
action is prescribed at sunset also, it may be 
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that the offering also should be made 
at sunset. 

125. The morning and evening offerings 
should be made after purification. Sinriti- 
writers state that this should be done by 
sprinkling purified water on the head, and by 
sipping purified water; and the water is 
purified by reciting mantras over it. Three 
mantras are mentioned in the yajur veda for 
purifying the water that is sipped {nd,ra., anu. 
23, 24 and 25). The second of these refers to 
bad deeds done in the day; and this indicates 
that it should be used for purifying before the 
offering at sunset is made. The next mantra 
refers to bad deeds done at night; and this shows 
that it should be used for purification before 
the offering at sunrise is made. The third 
mantra, which refers to bad deeds generally 
without mentioning the time, should be 
connected with an offering at midday. Smriti- 
writers prescribe this ceremony accordingly. 

126. They prescribe also japa after the 
offering. Japa means reciting the gayatri 
mantra. This is stated in anuvd,kas 27 and 28 
of nUraijam, This is preceded by a mantra 
{anuvd,ka 26), in which the devato. in charge of 
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of metres is invoked, and requested to enter the 
mantra. In the thirtieth anuvaka the devata 
is informed that she is at liberty to depart. 
These two mantras before and after the gay^trl 
mantra clearly show that japa is intended. The 
mantra should be recited one hundred and 

eight times; but the number may be raised to 

1008 or lowered to 10 ; and this latter is the 
least. One may ask why this japa is prescrib¬ 
ed. Let us examine its meaning, which is : 

We meditate on that excellent svarnpa ot 
deva Savita (the world-cause), who guides 
our senses of perception. 


If one thinks on this meaning, the impurities 
of his heart are burnt up. This is stated in the 


vishj}U purdna : 

As a fire fanned by wind rises and burns up 
dried grass, so Vishnu staying in the heart 
of yogis burns up all their impurities 
(VI-7-65). 

Japa has this purifying effect. It is there¬ 
fore prescribed as prUyaschitta (penance) for 
impurities. The offering of water and the japa 
are known as sandhyd, upUsana ; and one with¬ 
out it is stated to be impure by Manu : 


One without sandhyU is ever impure ; he is 
unfit for any karma. 






If he does any karma, it will lead to no 
fruit. 

127. The second karma of the brcihmat}a 
caste is known as brahma yajna, and consists 
in reciting a portion of one’s veda every day. 
It is prescribed in the following text of the 
yajur veda : 

These five mahU yajnas (great yajnas) are done 
every day, and are completed every day. 
They are deva yajna, pitfi yajna, bhuta yajna, 
manushya yajna and brahma yajna {uray- 
yaka, p. 2, anu.lO). 

This means that they should be completed 
on the very day on which they are begun ; but 
not carried on to another day as other yajnas 
are. What brahma yajna is is next stated: 


The recitation of svadhyaya even one rik, 
yajur or saman is brahma yajna. By this 
alone it is completed. {Ibid.). 

By the term svUdhydya reference is made to 
the branch of the veda, that has come down to 
one from his father and grandfather, and that 
alone belongs to him as compared with 
other branches. Rik, yajur and saman are 
the names of mantras. Rik is a mantra 
in verse ; saman is the same sung ; and yajur 
is any other mantra. The recitation should be 
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of a portion of the svadhyaya ; at the least one 
mantra should be recited. This karma has a 
purifying effect; for it is prescribed as prayar 

chitta in certain cases. 

128. Two karmas have been prescribed tor 

the house-holder’s a^ama. Of them one is 
aupasana. The veda directs that a house¬ 
holder should maintain three fires, and make 
two offerings at about sunrise and two offerings 
at about sunset. These are known as agmhotra. 
S'mriii-writers permit one, that is unable to do 
this, to maintain a single fire and make two 
offerings in the morning and two offerings a 
night. This forms aupdsana. Those that do 
this should make an offering of cooked rice 
{charii) on the first day after the new moon, 
and on the first day after the full moon. These 
are known as sthalipaka, and take the place 
of the darsa and purnamasa ishtis described in 
para 8. They have to be made in pursuance 
of the arrangement referred to in para 5, under 
which offerings are made to devatas, and gifts 

are received from them. 

129. The second karma is the doing of the 
four yajnas other than brahma yajna stated m 
para 127. They consist of offerings from the 
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first meal prepared for the day for the house¬ 
holder. They are thus described in the same 
veda. 


What is offered into the fire, be it a samid 
(twig), is deva yajna. It is completed by 
one offering. What is offered to the pitris 
with the word suadha, be it water, is pitri- 
l/ajna. It is completed by one offering. 
What is offered to cows and other animals 
is bhuta yajna. It is completed by one 
offering. The offering of food to brahmayas 
is manushya yajna. It is completed by one 
offering (arayyaJca, p. 2, anu 10). 

These offerings are made in pursuance of the 
principle that one should not prepare food for 
himself. It should be prepared for offering to 
the highest AtmO,, as will be explained in the 
next para, and for making these other offer¬ 
ings. One should take what remains for 
himself. Preparing food for one self is thus 
condemned : 


Those that cook food for their own sakes are 
sinful persons and eat sin {bhagavad gltd, 
III-13). 

130. Two karmas are prescribed by the 
pdncJiaratra dgama, viz., the japa of the 
mantra of eight syllables, and worship, (Srci- 
dhana) of the highest AtmcL. The mantra 
means— ‘ I exist only for NarSyana ; His 
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service is my goal; and prapatti is the means 
therefor/ In addition to its purifying effect, 
impresses these points on the mind. Worship 
cannot be done to the svarupa of the highest 
Atynci ; for it cannot be seen or touched. His 
figures known as para and vijuha are separated 
from us by distance in place, and the vibhava 
figures by distance in time. The figure known 
as liarda is fit for the yogi. Our only refuge 
is the figure known as archa (see para 75). 
It is an image made of gold, silver, or copper, 
in which He is present in His own form at the 
worshipper’s prayer. The worship should be 
done in the same manner, in which an honour¬ 
ed guest is received. It consists of sixteen 
items which are: 

(1) cLvoikana —requesting Him to be present 
in the image ; (2) asana — giving Him a seat; 

(3) arghya —giving water for washing the hands; 

(4) pudya —giving water for washing the feet; 

(5) dchamana —giving water for sipping; (6) 
sndna —giving a bath ; (7) vastra —pi’esenting 
new cloth ; (8) bhushaiia — giving ornaments ; (9) 
gandha —presenting sandal paste; (10) pushpa — 
presenting flowers; {11) dhupa — showing in¬ 
cense ; (12) dlpa —showing a lamp ; (13) nivedana 
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offering food; (14) pradakshi't}a —going round 
Him; (15) prostrating before Him; (16) udvasana 
stating that He is free to depart. If worship 
be done in the stone known as salagrg,ma, the 
first and last items should be omitted ; for He 
is said to be ever present in it. The highest 
is the lord of changeless and changing 
worlds; but if the worship be done with love 
{bhakti), he will accept it; for what He 
requires is merely love. This is stated. 

Whosoever offers to Me a leaf, a flower, a 
fruit, or a cup of water with love, that 
thing brought to Me with love and with a 
pure mind I eat ibhagavad gltu, IX-26). 

131. The veda has a high ideal for us, viz., 
that we should learn the veda ; that we should 
do the prescribed ceremonies; that being 
rendered fit thereby we should meditate on 
Him or do prapatti according to our capacity ; 
and that we should go to the highest heaven 
and enjoy Him for ever. We should gratefully 
accept this ideal, and work up to reach it. 
But if we refuse to admit the authority of the 
and smritis, and treat the ceremonies 
with contempt, we shall never be able to con¬ 
trol the senses and the mind; we shall not 
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know the right from the wrong; we shall be 
engrossed in the pleasures of the senses , and 
never come out of samsdra. The highest Atmu 
can only lament that we are so foolish; being 
the all-Ruler, He cannot interfere in individual 
actions, and will have to wait for the time that 
we shall do some good deed without knowing or 
intending it. 
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UTTARA KRTTYA 

132. Very few persons in doing prapatti ask 
that they should be taken to the highest heaven 
at once. They only ask that when they die, 
they should not be reborn. How should they 
live after the prapatti till they die ? The answer 
is given in detail in the rahasyatraya s5m of 
^rl Desika. A summary is given here for con¬ 
venience of reference. In the first place the 
prapanva (one that has done prapatti) should 
firmly hold the knowledge of his own svarupa, 
of the prapatti that has been done and of the 
fruit that he will attain. If he remembers his 
svarupa, he will never be angry, when he is 
insulted. If the insult refers to his body, he 
will think ‘ This does not affect me; for I am 
different from the body ’. If a fault be stated 
that refers to himself, he will consider whether 
it exists; and if it does, he will be grateful 

for its being pointed out. If it does not exist, 
13 
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he will treat it as a warning, so that be may 
avoid it. In any case he will remember that 
the highest Atma, who controls the insulter, as 
he controls himself, has used him as an instru¬ 
ment for punishing him for some past deed; 
and he will be glad that one karma has been 
wiped out. If he remembers the prapatti that 
has been done, he will never take any further 
steps to procure his release; nor will he ever 
go to any devata for this purpose. If he 
r-emembers the fruit that he will attain, he 
will welcome any illness that threatens to end 
his life, and meet death with cheerfulness. 

133. His goal is to reach the highest At7na 
and serve Him. This service should begin 
here immediately after the prapatti. He does 
not now know what service will be acceptable 
to Him; he must therefore learn it from the 
veda and the smritis. Of the various kinds of 
service, which they point out, he should select 
such as he can do, and avoid what will require 
a long time to do; for it is not certain when 
he will die. He is like a person waiting for 
the ferry-boat that will take him to the other 
side of a river. Every work that is begun, 
should be reported to the highest Atmd in the 




misr/}y 



figure, in which he worships Him; it should 
be done in the prescribed mode with love as an 
end in itself. The service of the highest Atma 
includes the service of those that love Him. 
There are certain marks by which one may 
know who loves the highest AtTnd,. They are . 
(i) He will love those that love Him, and 
ignore their faults, as he ignores the faults of 
his wife and children ; (ii) He will express his 
pleasure at the worship done by one, and not 
pick holes in it, as is generally done in the 
world ; (iii) He will make efforts to do worship ; 

(iv) He will love to hear stories about the high¬ 
est Attncl, and go to where they are related ; 

(v) On hearing the stories, marks of his plea¬ 
sure will appear in his eyes and in his speech ; 

(vi) He will do worship as an end in itself, and 
not that others may praise him for it; (vii) He 
will ever think of the highest AttnO,, as worldly 
men think of their wife and children; and 
(viii) He will never ask anything of Him for 
himself. 

134. He should not be satisfied that he has 
done prapatti ; he should go to a learned man, 
that loves the highest Atmd,, and learn from 
him all about Him. He should live in close 
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touch with one that loves Him, and that does 
the duties of his position properly, and adopt 
what is suitable to his own position. He 
should never be conceited that he has learning 
and good practice. By the grace of the high¬ 
est Atmd, he may attain some of the steps that 
precede release. To prevent undue elation 
and conceit he must think of his own unworthi¬ 
ness. He must not be depressed by the thought 
of what he was before; he should be glad that 
he has reached his present condition. If there 
is a temple, in which worship is done to the 
highest Atma, he should go to it every day and 
see His figure. If he sees Him with love from 
the seat on which He is up to His head, even 
his great sins will be destroyed. He should 
ever think with gratitude of what his Qchcirya 
and the highest Atmd, have done for him. He 
should loyally obey the commands and pro¬ 
hibitions of the veda and smritis ; and if any 
misdeed happens owing to the influence of 
prarabdha karma, he should do the prescribed 
prcLyaschitta, or prapatti, if he be unable to do 
the penance ; should he fail to do so, he will be 
punished somehow before his death; but the 
punishment will be light. His release will not 
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be delayed beyond the moment, at which it 
should come. Lastly, he should live where 
there is a temple of the highest Atmd,, and 
where persons that love Him reside. If he 
cannot secure both, he should prefer the place 
where these persons live. 


SECTION XII 




OTHER RELIGIONS 

135. In conclusion it will be useful to notice 
very briefly the other religions, that prevailed 
in India from time to time, and to show how 
they are inadequate. They have been grouped 
into hahya matas and kvdrishti matas. The 
former are those that do not acknowledge the 
authority of the vcda, and the latter are those 
that while acknowledging its authority mis¬ 
interpret its texts. Among the hahya religions 
are the sankhya, yoga, vaiseshika, saugata, 
arhata and pasupata religions. Of them the 
sankhtja recognises the existence of matter and 
of jivas, but not the existence of the all- 
Controller. Matter is said to evolve and be¬ 
come the universe without direction by an 
intelligent being. This is opposed to our I 
experience ; for timber does not become a car, | 
unless it is worked up by a carpenter. The , 
jiva is jnana, i.e., he shows himself ; but he is ^ 







roc^able of change of condition (nir-vikcira), 
and cannot therefore know, act or feel. What 
9'Cts is matter. This also is opposed to 
experience. The sUnkhya in the same breath 
states that by proximity of matter to himself 
the jiva mistakes its activity for his activity, 
and is therefore bound ; and that by knowing 
the truth he becomes free. This explanation 
IS unsound ; for being incapable of change, 
the jiva cannot see ; and one that cannot see 
cannot misperceive. There are many other 
inconsistencies in this religion. The religion of 
the yoga sutras follows the sankhya religion, 
except '•hat it recognises Isvara ; but He is 
nnly the operative cause of the world, and not 
also ti e material cause as taught by the veda. 

136. The vaiseshika recognises the existence 
of matter, of the jivas and of Isvara, Matter 
consists of earth atoms, water atoms, fire 
atoms, air atoms, ether, which is one, indivi¬ 
sible and eternal, and minds, which are atomic 
and eternal. The atoms move towards one 
another, and by aggregation form the various 
things seen in the world-bodies of jivas, their 
senses and objects of their enjoyment. Why 
ho the atoms move towards one another ? The 


miST/fy 


ELEMENTS OF VEDIC RELIGION 




reply is given that they are moved by the 
adrishtas of the jivas, Adrishta is said to be 
the capacity created in the jiva by his karmas 
(actions). But this is not sound. The capaci¬ 
ties are in the jivas and not in the atoms. Let 
it be assumed that they move the atoms through 
the jivas, who contact them ; for they are said 
to be omnipresent. Then, being non-intelligent, 
they must move them always. It might be 
said that the capacities wait for their own time 
to yield their fruits ; and they may create the 
world at the same moment. This is an impos¬ 
sible task ; for the jivas are numberless ; they 
do not work in unison and at the same time ; 
and to assume that the adrishtas of all yield 
their fruits in the same moment and lead to 
the formation of the world is unreasonable. 
Next, the jixn is said to be jada, i-6., that he 
does not show himself. He does not possess 
jnana as a permanent attribute. Knowledge 
comes, when he contacts his mind, and dis¬ 
appears, when the contact ceases. In release 
the mind not being present, there is no con¬ 
sciousness, and the jiva is like a piece of 
stone. His goal is not enjoyment of bliss; 
it is mere destruction of suffering. Isvara 
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is merely the operative cause; and it is 
sought to prove His existence by inference. 
The inference is: The world, being a product, 
must have been made by an omniscient and 
omnipotent maker; but this does not prove the 
point, as no example can be shown of an 
omniscient and omnipotent maker making a 
product. In inferring the existence of fire on 
a hill from the presence of smoke on it, we 
recall to our mind the co-existence of smoke 
and fire in many a kitchen. We require a 
similar example, which however is not avail¬ 
able. The proof therefore fails. 

137. Among the saugatas (buddhists) there 
are four schools. The first school recognises 
the existence of matter in the form of four 
kinds of atoms as in the vaiseshika religion. 
In this religion there is no ether, no jiva, no 
Isvara ; what goes by the name d,tmcL is 
streams of perceptions, thoughts or feelings. 
What is peculiar to this religion is the view 
that everything that exists remains for one 
moment only, and then disappears ; and that it 
is succeeded by an exactly similar thing, so that 
everything is a stream of momentary existences. 
The objection to the formation of the world 
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from atoms stated in the preceding para 
applies to this religion also. There is this 
additional objection. When the atoms, that 
move towards one another in one moment, 
perish in that moment, how can a two-atom 
aggregate emerge ? When a thing disappears, 
how can an exactly similar thing come into 
existence, unless we assume that a thing can 
come out of nothing. How can an existing 
thing disappear without a cause. We have not 
seen either creation or destruction without a 
cause. Lastly, the alleged momentariness is 
disproved by facts of recognition. Seeing a 
thing now, we say‘It is that thing, i.e., a 
thing seen at a past moment.’ The existence 
of the same thing at two moments shows that 
it does not exist for one moment only. It may 
be said that we are deceived by the likeness 
between two things that exist at two different 
moments ; but this explanation is not avail¬ 
able to the saugata, who does not recognise 
a person that sees them at two different 
moments. This religion is opposed to the veda 
and to our experience in every respect. 

138. The second school recognises the 
existence of an external world, as the first 
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school does; but its existence should in its 
view be proved by inference. Objects bestow 
their characters on our cognition ; and though 
they disappear in the next moment, we may 
infer from the characters that the objects existed. 
This view is unsound; for the particular 
character of a perception cannot be the 
character of an object that has disappeared 
3-nd has ceased to exist; such a thing has not 
been seen. When an object disappears, its 
attribute cannot be seen in another object. 
A reflection on a mirror subsists only so long 
as an object is present before it, but not after 
it has moved off. 

139. The third school denies the existence 
of an external world altogether. To deny the 
existence of objects other than perceptions is 
not possible; for perception is seen as possess¬ 
ing this character—to make it possible for a 
knower atma to speak about a particular object. 
Every one, as is well-known, perceives thus: 

I see a jar.’ This act of perception is con¬ 
nected with a person as perceiver and with a 
thing as its object; and it is vivid perception, 
of which all the world is witness. For one 
"With this very evidence to allege that 
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perception alone is real must expose him to the 
derison of the whole world. 

140. The last school denies the existence 
of every thing. In its view what is known as 
the world is a void ; and the truth is that there 
is nothing. Let us enquire whether this 
statement is made on some authority. If so, 
the reality of that authority is admitted ; if 
not, there is no proof, and everything is 
real. 


141. The arhata (jaina) recognises the 
existence of matter and the jivas, but denies 
that an all-Controller exists. He too states 
that the world has evolved from atoms; the i 
atoms are not however of four classes as in the 
vaiseshika's theory ; they are of one class only, ' 

i 

and the other elements are formed by change ) 

I 

of condition. The peculiar feature of this { 
religion is that every substance possesses ; 
contradictory qualities—existence and non- , 
existence, permanency and perishability, one- ! 
ness and separateness. This is absurd. An 
object, that is in the condition denoted by the 
term ‘ exists,’ cannot at the same time be in 
the reverse condition denoted by the term 
‘ does not exist ’. For a substance to be the seat 
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of changes known as origination and destruc¬ 
tion is to be perishable. How can the reverse— 
to be eternal—be found in it. Being the seat 
of incompatible attributes constitute difference 
between two objects; and oneness is the 
reverse. How can difference and oneness 
co-exist in the same thing. There is another 
feature of this religion, the mention of which 
should not be omitted. According to the 
sankhya and vaiseshika the jiva is omnipresent. 
This was disproved in para 33. In the d,rhata 
religion he is of the size of his body. If so, 
when one, that was in an elephant’s body, 
leaves it to enter the body of an ant, only a 
portion of the jiva can go in ; and what is in 
the ant’s body will not be the full QtmU. In 
order to get over this difficulty, if it be assumed 
that the jiva is capable of contraction and 
expansion, then like an earthen jar, thejt'm 
’^ill exist for a limited period of time ; he will 
be incapable of knowing or of benefiting by 
knowledge. 

142, The pasupata religion is opposed to 
fhe veda, as its teaching in regard to the 
tatvas, the means of reaching release and achura 
(right conduct) is different. It states Pasupati 
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to be the highest devata and to be capable of 
proof by inference ; and He is only the opera¬ 
tive cause of the world. Those, that rely only 
on inference, should follow what is seen in the 
world, and regard the maker of the world as 
directing its evolution, as the potter directs 
the evolution of jars from a lump ' of. 
earth. But unlike the potter Fasupati has 
no body; for only those that have bodies 
are seen to be able to direct. ■ If it be said 
that possession of a body by Fasupati must 
be admitted, it must have consisted of 
parts; and whether it was perishable or not, 
there are insuperable difficulties, which cannot 
be got over. If it be supposed that he directs, 
as the jiva directs his senses, then as the jiva 
experiences pleasure and pain, Fasupati too 
must experience them, and must be subject to 
karma. The religion is therefore unsound. 

143. Passing on to the kudrishti religions 
the first to be noticed is Sankara's. His theory 
is as follows: Brahma alone exists; nothing 
else. The universe, consisting of numberless 
persons that perceive and of numberless objects 
that are perceived, does not really exist. 
Brahma does not possesses any attribute ; and 









He is mere chit or prakasa (light), but not 
prak^sa of a substance like the light of a lamp. 
Owing to avidycL, which prevents Him from 
appearing as He is, He perceives an unreal 
world. The statement that the universe dqes 
not really exist is opposed to the perception of 
every one. An object is said to exist, when its 
first perception is not subsequently nullified. 
If it be shown that the object did not exist at 
the place and at the time, at which it was first 
seen, we say that the object is unreal [mithyd), 
and that the person that perceived it was 
deluded. In this sense the universe is not 
illusion ; for our perception of it is not subse¬ 
quently nullified. If an object, that is first 
perceived at a particular place and at a 
particular time, is found not to exist at another 
time, we conclude . that it is perishable. It is 
not unreal. Sankara tries to prove his state- 
nient by arguments, which are specious, and 
cannot stand examination. He next tries to 
prove it by quoting vedic and smriti texts. 
These texts are not stray statements, but are 
connected with texts that go before, and with 
texts that follow. They must therefore be inter¬ 
preted with reference to them. This is not what 
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has been done ; the texts are taken out of the 
contexts, and interpreted so as to agree with his 
theory. This is not legitimate. The statement 


that Brahma is without any attribute is also 


untenable. We are not aware of any substance 
that is of this description. Sense perception 


is perception of a thing with its attributes. 
For instance, when a rose is seen, it is perceiv¬ 
ed to possess a certain shape, and a certain 
colour; when it is touched, it is found to be 
soft; when it is smelt, not only the smell, but 
its peculiar character is also perceived at the 
same time. No object is perceived without 
these particulars. For the same reason we 
cannot accept the statement that p7'akcisa 
(light) exists apart from a substance. Having 
made these statements, which are opposed to 
our perception, Sankara tries to support them 
by putting forward the avidyH theory. This 
cannot be maintained. Being prakn>sa (light), 
Brahma appears as he is; and avidya cannot 
prevent Him from doing so. If, nevertheless, 
avid^jci can do this, the prakasa must be destroy¬ 
ed ; and Brahma being mere prakasa^ must 
cease to exist. In a case of misperception, as in 
the perception of shell-silver as silver, there is a 
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defect, viz., imperfect light; it rests on 
the shell-silver; and there is a person that 
sees it and mistakes it for silver. In the 
case of Brahma, the defect, avidyoL, is unreal; 
it cannot rest on Brahma ; and Brahma 
cannot see, as He is not the seat of the 
attribute jnd,na. Illusion cannot therefore take 
place. 


144. The next theory is Bhoiskara's. He 
recognises the existence of minute particles of 
matter, known as antah kararja, and states 
that Brahma becomes jivas by contact with 
them. The part of Brahma not so contacted is 
Brahma. In this theory, as the jiva is merely 
a condition in which Brahma exists, the jiva's 
suffering must pertain to Brahma Himself. 
This is opposed, to the vedic statement that 
Brahma is free from every imperfection. The 
third theory is that of Yadava prakasa, in 
which Isvara, the jivas and matter are evolved 
from Sat. This is opposed to the vedic state¬ 
ments that there is nothing higher than 
Isvara, and that the jiva is not born. The last 
theory, that of Vcichaspati, is Bankara's theory, 
except that the avidycL rests on the jiva instead 
of on Brahma. This theory cannot be 
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maintained, so long as the jiva is held to 
be a condition of Brahma. 

145. The conclusion is that the religion 
taught by the author of the brahma sutras and 
expounded by BamUnuja is the only satis¬ 
factory religion. It is an intelligible theory ; 
it is in accordance with facts ; and jivas, who 
are plunged in samsara, are assured that if 
they meditate on the highest Atma with love, 
He will take them out of the ocean of samsara, 
and give them enduring bliss, that He Himself 
experiences. The essence of this religion is 
that one should go to a proper guru, make 
him do prapatti for him, and go to the highest 
Atmd,. 
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